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PREFACE. 

V 

This book is the second and the concluding part of 
volume II on the Maha-bharata or Karma Toga. It is in 
continuation of part I and its pages are numbered accor- 
dingly* A prefatory introduction is furnished in part I 
extending to 38 pages, and a separate one at the beginning 
of this book is unnecessary and uncalled for. That this 
book commences with the Bhishma Parva is a mere matter 
of accident rather than of intention . Bisides, the Bhagavat- 
Gita with which the great Parva starts, is provided with a 
scientific introduction within the text itself containing nine 
full chapters now virtually overlooked, ignored or unseen, 
by every variety of interpreter and critic of the sacred Gita. 

2 , The main object of this essay is only to set before 
the reader the ordained method and principle of interpre- 
tation of our sacred literature as a whole* the unfortunate 
neglect of which for some time past, has brought on the 
necessity for self-preservation and self-defence against 
ruinous patronages and destructive attacks. The degradation 
of the literature and the deterioration of the religion quickly 
and conveniently crept in, at the cursed hour and point of 
life, when the method of interpretation divided itself; and in 
course of time, as a matter of natural consequence, Philis- 
tinism and prejudice began to reign supreme. The single 
and the only right method always and unmistakably led to 
the highest and noblest regions of religious attainment, 
while the mistaken ones, inevitably conducted to the miser- 
able precincts of the lunatic assylum and to the slaughte- 
rous quarters of tyranny and cruelty. * 
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3. That the prevailing interpretation is anything 
but the right one, we have been all along trying to prove at 
every step, anJ place as clearly as possible before our beloved 
readers. Our complaints bad therefore, to be unavoidably, 
though unwillingly, directed, against every variety and 
grade of misinterpretation. It is perhaps cowardly to conceal 
or deny the fact that even the spirit of this sincere and 
earnest complaint has been pitiably misunderstood among 
some of our readers; and it is therefore desirable to explain 
ourselves clearly and distinctly with regard to our exact 
attitude in this feeble essa,y. For the sake of logical simpli- 
city and clearness, we may generally classify misunder- 
standitig bore into two divisions) namely, passive and active; 
the former includes the majority of the innocent public who 
acquiesce in the prevailing interpretation through incompe- 
tency or indifference or both) and the latter comprises all 
the varieties of interpreters as well as critics and reviewers, 
although no clean-cut demarcation is possible here, as some 
of them too often transgress tlieir confined limits. The 
interpreter sometimes adds to himself the functions of the 
critic and vice ver.sa. The modern Pandit must by all 
means be acknowledged as the direct and recognised inter- 
preter of the day. He leaves the rest within the tethering 
of his leading strings and is therefore the master architect of 
all the existing confusions. There are two grades in this 
class known as the Pundit and the Vedantin, both studying 
the literature independently and interpreting somewhat diffe- 
rently. There are similar varieties among the critics also, 
besides the differences of locality such as indigenous and 
foreign. Some critics scrutinize and review the texts from 
historical point of view, others from archaeological, social or 
philological points, according to tlieir own professed vocations 
or preconceived notions* To this active division) wo mus^ 
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add a separate species, who, though virtually fall not under 
the class of interpreters or critics, cannot be disposed of by 
placing them in the passive division. There are active 
admirers of the interpreters as well as of the critics, mostly 
in cultured circles, who pretend to take a warm interest in 
all that pertains to the persons who stand as their objects of 
admiration. The respective function, attitude and result in 
the workings of these three varieties of the active division 
should now be carefully examined, with a view to convince 
ourselves of their usefulness, uselessness or even positive 
injuriousnoss. 

4 , ‘‘ The modern Pandit ” is a general expression 

applied to no particular individual but used throughout this 
essay to denote the interpreter of the sacred texts Who 
explains their contents by a childish literal translation called 
Sthulartha, without the least sense of responsiblit}', which 
the mere acceptance of the undeniable fact that the texts 
are extremely sacred and scientific, would fasten upon every 
legitimate student. With a superficial smattering of the 
sacred literature, some of the so-called Pandits in the land, 
have of recent years, created for themselves an ignoble 
profession for winning their precarious bread, the depth and 
extent of whose evil effects, it is impossible to state in terms 
sufficiently serious and severe. Those who possess native 
good sense and courage enough to speak their minds must 
unhesitatingly acknowledge that, tl-.e prevailing interpre- 
tation of our sacred literature has completely blinded the 
world in general, even to the very existence within it of 
everything religiously sacred and practically instructive. 
The Pandit of the modern type who voluntarily takes to the 
profession in question, is but an idler chasing the shadows 
of his own fancies, ever being ready to alter everything at 
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his pleasure and blunder at his case. His dexterous perfor- 
mance is profitless alike to himself and to the beholder, 
unless as a matter of vanity. His qualification for the 
self-imposed teaehership is supremely inadequate, and 
the subject necessarily overmasters him. His incompetency 
to handle this most scientific subject bas only to be 
attributed to the want either of penetration, sincerity 
or common sense. The net result of his glorious labours 
for the past century or two, since he lost the way, 
may be easily summed up as a collection of incoherent, 
worthless and often demoralising fabulous stories, made 
to appear grand and attractive to the low and the vulgar, 
with increased generosities of fiction. 

5 . The varieties of the so-called Vedaniins of the day, 
are, unlike the Pandits, too numerous to be brought within 
the compass of a logical classification. The majority of 
this class take to different forms of deception, and are 
mostly illiterate and indifferent. Several of them in their 
uncommon appearance and attire, are recognised under the 
nomenclature of Yogis, Sanyasis, alchemists and doctors. 
We have little to do with any of them in this conneotion. 
There are a few interpreters of the sacred literature, among 
these as well as among the Pandit classes, who occasionally 
give out their Vedantic meanings or Sookshmarthas of 
passages picked out as rare portions containing philoso- 
phical significance also, in addition to the historical mean- 
ings now expounded by the common Pandit. The entire 
absence of the authority of logic which is understood as a 
science by the civilized nations of the world, is imprinted 
in indelible colours on the very face of this interpretation. 
Common sense would teach that, no human, animal or de- 
vilish history could ever be interpreted as the science of 



arithmetic or geometry, much less as religious philosophy- 
The so-called Vadaiitin who draws his logical Sookshmar- 
tha out of the Pandit’s Sthoolartha, is doubtless one who 
cannot set down a syllogism without a flaw and does not so 
much as know what logic means. His self-imposed title 
is in itself highly illogical and misleading. Vedanta is a 
compound word made up of two Sanscrit terms, Veda and 
Anta, denoting the end of the Vedas. He does not, surely, 
undertake to explain the Vedas, and evidentlyi will not and 
cannot. His present exposition of , the Vedanta is at best 
only a finished example of learned error and of foiled 
sophism. He is from the very commencement, completely 
mistaken in his supposition as to the possiblity of generali- 
sing things generically diSerent, His attempt to amalga- 
mate the distinct ideas contained in the numerous and volu- 
minous religious texts into one, by confounding their 
separate contents, is entirely futile* and it is but an apology 
for indolence and a disguise for incapacity. His practical 
annihilation of all the useful instructions furnshed in the 
various sacred texts as absolutely required for the devo- 
tional practice of religion, is certainly a proceeding painfully 
degrading, and it could only lead men further into chaos. 
The modern Vedantism as it is, is no doubt a concentration 
of everykind of falsehood and a trick of legerdemain, which 
deserves in the interest of our time-honoured religion, no- 
thing more than a dismissal with contempt or with compas- 
sion. . 

6 . The learned admirers of both the Pandit and the 
Vedantin may safely be assured at the very outset, that the 
interpretations now obtained from these venerable authori- 
ties display only disgraceful abuses- of reason and pitiable 
abortions of Religion. The sacred texts never tell tales of 
past history, but contain valuable instructions in the best 
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interest of humanity worthy of being secured urgently at 
the present moment, with a view to their being worked out 
in the nearest future. The sacred Ramayana is to be done, 
the voluminous Maha-Bharata is to be done, the famous 
Bhagavata and the reputed Bhagavat-gita are to be done, 
the hoary Vedas and even the Vedantas are to be done. 
They are not intended, to be preached by the modern Pandit 
and the Vedantin, as referring to the ancient history of 
India, or to levelling of all common sense into nonsense; 
and to be enjoyed by the learned admirer through their 
preachings, during the moments of his utter idleness and 
insipidity. The dangerous fashion now fast spreading by 
the sheer force of infection, to conduct public performances 
of Religious story-telling, through the agency of these 
Pandits or Vedantins, and some times even through their 
temporary imitators, without the least entertainment and 
food for useful and noble thoughts, exhibits beyond dispute, 
the absence of religious zeal and sincerity now existing 
among the modern educated classes, in their readiness to 
tolerate, nay even encourage, any amount of direct and 
unmitigated falsehoods told, and fundamental principles of 
religion set at open defiance. Our educated admirer is 
always too busy, and even in his leisurely moments, seldom 
condescends to think for himself. He is merely taking up 
the thoughts of other people about this serious religious 
matter, and cannot therefore be credited with any indepen- 
dent opinion of his own. He however pretends with his 
gentlemanly flimsiness, to appreciate and enjoy in the 
presence of others, all the quixotic explanations and orations 
of his admired Pandit and Vedantin ; and consciously or 
otherwise, he is thus, by the influence of his education and 
position, contributing his quota liberally towards the rapid 
vanishment of all true conceptions of religion, from the 
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surface of his beloved motherland. There is no mystifying 
this extremely glaring fact. 

7 . From among the respectable critics worth the 
name, we must eliminate altogether, every indigenous imi- 
tator or admirer of the critic, as a mistaken product of 
western education. Unlike the admirer of the Pandit he is 
virtually an enemy in the camp in disguise, however noble 
or ignoble may be his ultimate object. In spite of our 
entirely contradictory views as compared with those of the 
critics, we are justly bound to confess that there is a sincerity 
in their failure and a dignity in their error worthy of our 
admiration and even gratitude. The indigenous imitator is 
entirely devoid of all these relieving features. We owe 
mostly to the untiring, disinterested and praiseworthy 
endeavours of the western critics and antequarians, for the 
little spirit we now possess towards the revival of our dead 
language and the renovation of our buried religious litera- 
ture, more than to the sentimental and misguided patronage 
of the learned admirers of the Pandit and the Vedantin. 
During the past few centuries, many a Sanskrit text has 
been translated, edited and published by the Western 
Nations in the interest of ancient literature, with no small 
difficulties or expenses. The indigenous imitator of the 
critic will doubtless compare very poorly with the foreign 
critic in such beneflcient enterprises, although his facilities 
for the same are much greater and his responsiblities far 
more serious. In this matter of passive indolence and 
indifference, occasionly disturbed only by the interest for 
personal advertisement, he is certainly vying with the 
jearned admirer of the Pandit. 

8 . As regards the different phases of misunderstand- 
ing, we have now examined as conscienciously and as impar- 
tially as possible, the spirit and attitude of the varieties of 
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persons who fall under its classification into passive and 
active. It is earnestly hoped* that the painful observations 
thus placed before our beloved readers, will not bo 
mistaken for the products of an audacious spirit to plunge 
into an unbecoming fray, for, they actually represent the 
results of life-long enquiry and bitter experience as well as 
the sincerest expressions of unbearable giief and pity. We 
must now bid good-bye to all those who deserve not 
our praise or gratitude in this connection. The modern 
Pandit and the pseudo-vedantin must head the list as both 
of them are directly responsible for the prevailing confusions 
and the consequent sources of deterioration. The indigenous 
critic ranks next in his offensive attitude against the sacred 
literature as a whole* The educated admirer of the modern 
Pandit and the Vedantin comes last in this list, and for that 
reason he is not the less dangerous. He is practically accele- 
rating the ruin which has been working but slowly and 
silently hitherto. In spite of his education , he is as stub- 
born and as unreasonable as the indigenous critic, in his 
. apathy towards the right and authorized method of study. 
I He is somewhat akin to the Theosophist who pretends to 
I encourage Hinduism and openly preaches other religious and 
I; extremely irrelevant matters. The foreign critic and the 
antiquarian, who have done much useful and lasting work 
in the interest of our sacred literature, must ever be treated 
with regard and respect. In their dealings with the alien 
literature there is nothin g to be surprised or annoyed at their 
personal views and opinions, mistaken as they are, especially 
as they had to work upon materials completely spoiled by 
our own misleading authorities. E rom the interpretation 
furnished by our Pandits, whose error is not only occasional 
but systematic and constant* the foreign critics could only 
infer that the originals pertain to something silly devoid of all 



that could gratify, inform or offend. The force of mis- 
interpretation was indeed so violent that it has allowed them 
no chance of even suspecting the existence, within the con- 
tents of the sacred texts, of anything better and nobler than 
what the ignorant Pandit was capable of disclosing. It is 
indeed a pity, that the mistaken Pandit has already come 
into existence long before the first moment when Indian 
religious literature began to be a subject of inquiry and 
general criticism. Had it not been for this unfortunate 
accident, the learned critics would certainly have conducted 
themselves in an entirely different and more useful direction, 
And even now it is not too late to hope for hearty co-opera-, 
tion from that quarter, although one cannot but despair at 
the thought of our indigenous authorities and their admirers 
who do not seem to be in need of anything, not only for 
religion’s sake but for all kinds of sake- The opinions and 
views already expressed by the western critics in the Sans- 
krit texts they have so willingly edited and puBlished, will 
undoubtedly go to show that those are the only natural and 
logical inferences that could possibly be drawn from the 
prevailing interpretation of the Pandit. Some of them are 
here subjoined with a view to convince our beloved readers, 
what respect and honour in the eyes of the civilized Wes- 
terns, the pestilent habit of the Pandit to misinterpret the 
highly sacred and scientific literature, has necessarily pro- 
cured for us in the long run. The admirer of the Pandit 
• who certgdnly dislikes our constant reference to the misinter- 
pretation of the Pandit in this humble essay, may parti- 
cularly enjoy in his glorious moods, the unmerited disgrace 
his favourite Pandit has unnecessarily and unlawfully 
brought on the Indian nation and its sacred and scientific 
religion consecrated by the dignity of age. The enthusiastic 

2 



admirer of the modern Pandit and the Vedantin is at full 
liberty to suppose that the method of interpretation followed 
in this essay is only dictated by caprice, and he will proba- 
bly hear it only to dispute; but let him be assured once for 
all, that it is the legitimate one, and the only one religiously 
ordained, for the correct interpretation of the whole of our 
sacred literature, from his misconstrued Vedanta down to 
the despised Purana. 

8. Even a cursory reading of the two previous books 
of this essay, must have convinced our beloved readers to a 
great extent, of the scientific necessity to interpret every bit 
of our sacred literature, in the technical method prescribed 
for the purpose. The modern literary world might perhaps 
be shaken to its midst by the appearance of such an un- 
expected doctrine pertaining to the interpretation of the 
ancient literature of India. The literature ought to have 
been approached from the, very beginning, with the quali- 
fications necessary for < its proper comprehension; and the 
fault therefore lies in the prevailing reckless method of 
disposing of such sacred subjects, rather than in the subjects 
themselves- It is an admitted fact that every scientific sub- 
ject has its own method of treatment, at all times and in all 
places- In this age of charlatanary, even such a common 
principle is ignored, and people are ready to be carried away 
by the mere celebrity of the names of interpreters, the evil 
consequences of listening to whom are found to be instant 
and manifold. From the varieties of interpretation now 
prevailing in our midst, no vigorously- minded religious 
person could receive help or enjoy pleasure. It is no doubt 
some years since a fatal change of aim took place in the 
public preaching of our sacred literature* Oratory was in 
early times utilized for the display of religious facts, and as 
the ages wore on, religious facts began to be employed for 



the display of oratory. Decency gradually dwindled into 
vulgarity in the speakeri and gravity into puerility in the 
hearer. The whole performance only served to chill all 
conceptions of sacred history, the true grounds of religion 
being imperceptibly undermined. The people believing 
nothing, were enticed into mere fanciful enjoyment, and 
finally left, in the confusion of mind, the prey of vain tales 
and traditions. The original object of the sacred literature 
in descending occasionally from the plane of the highest 
religious truths, was only to enforce the very truths more 
deeply in the minds of the insufficiently qualified » by giving 
them some visible type; but was never to ignore those eter- 
nal truths altogether, by creating a fancy for glosses, false 
images and decorative lies of every sort. 

i%sRn \ 

rji g-%; qr cTr’Ttr ii 
The concretised expressions of abstract truths were 
intended only to servo as glittering symbols and pleasant 
visions, for the display of devotional emotions which always 
contribute to the strengthening of spiritual love, philoso- 
phic knowledge and scientific faith. When this definite and 
scientific method of treatment thus clearly explained within 
the sacred texts themselves, was lost sight of, ignored and 
even despised by the mere literary student who voluntarily 
took upon himself the arduous task of their serious exposi- 
tion, under the false name of a Pandit, the transition from 
the paths of life to the paths of death was complete and 
consummate. The religious interpreter being now trans- 
formed into the pseudo-Pandit, has no longer any religious 
passion to express ; he has completely lost the way and is 
entirely ignorant of its goal- Under the auspices of his 
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civilized apd influential admirer, he seems to take a morbid 
pride in his triple degradation. Such is the wonderful history 
of the modern interpretation of our sacred literature. Our 
beloved readers can clearly perceive that in the display of 
the modern Pandit’s irregular impulses and fantastic energy, 
there is nothing to draw real inspiration from, absolutely 
nothing for hopeful labour and for humble love. It only 
leads us far off the road, wastes our time and dulls our 
feelings. It lays open no noble truths nor arouses noble 
emotions. No wholesome stimulus is at all furnished for 
the realisation of the incalculable and inconceivable glory of 
the Lord most benevolently presented in the form of religi- 
ous history by the venerable authors, for the true benefit 
of humanity at large. The modern Pandit has virtually 
brought even dishonour upon the concretised forms leaving 
out their soul. The powers of rhetoric are not sought by 
him for truth’s sake but for pride’s, and they are wholly 
devoted to entertain the indolent and satiate the luxurious. 
Not even a shadow of a shadow of truth is therefore left 
behind his hypocritical orations. The pseudo-Vedantin of 
the day has deceptively worked towards the destruction of 
even the lifeless forms, by his illogical generalisation which 
is but the act of an incapable and unthinking mind. Greater 
knowledge and keener feeling produce greater separation 
which alone is capable of securing more perfect unity. Our 
Vedantin attempts to perform the impossible feat of redu- 
cing everything, differing in quality and quantity, into one 
ideal thing, and pretends philosophising when he declines 
to study and understand the religious instructions which 
the texts clearly declare as distinctly separate, differing 
even in their degrees, 

^ ^ I 
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The life of these interpreters is seldom devoted to the 
objects of religion, but only to its profession. They wear 
its pieties merely for decoration and for deception. The 
educated admirer is probably duped by their externality, 
or rather enticed by similarity of purpose- All praise for 
the performance of the so-called Pandit is often wound up 
with some such vague expression as ‘excellent and intere- 
sting and the admirer hardly understanding the cause of 
his own admiration, makes a clumsy effort thus to convey 
to others his sense of appreciation. The Pandit evidently 
takes it for the greatest compliment to him, and the procee- 
ding merrily closes without any one perceiving the abyss 
to which all are haatening. Assuredly, this is not the kind 
of oration and its appreciation, religious, or otherwise, that 
would in any way prove beneficial to mankind. 

^ 

10 , We must not however quit this subject without 
securing for ourselves a clear idea of the exact nature of 
the foreign critic's opinions expressed on the character and 
value of our sacred texts. In justice to him, let it be un- 
hesitatingly admitted at the very outset, that his full source 
of information is|limited to the common mista^n interpreta- 
tion of the Pandit entirely devoid of technical explanations. 
The chances of reaping the legitimate fruits of his keen 
interest aad strenuous labours, are therefore unfortunately 
denied him from the very commencement. Further, every 
religious text we own is written in the same singular style, 



with which it is no wonder that the foreign critic is not 
acquainted, as all the varieties of indigenous interpreters 
are entire strangers to it at the present day. It is this 
really potent and vitalising factor that is tried to be explai- 
ned untiringly in the pages of this humble essay, and 
presented to the reader on every available occasion. Again, 
the knowledge of. the advanced sciences of the modern 
times, furnishes to the Western critic ample scope for 
inventive imaginations in various directions, in his review 
of the subject, according to oscillations of temper and 
progressions of discovery. All that usually occupies his 
energies in the present case, does not however, naturally go 
beyond the sphere of art, antiquities and people. The method 
of Puranic treatment employed throughout the sacred lite- 
rature, especially as it is misinterpreted by the Pandit, also 
necessarily gives a stimulus to the tendency already exist- 
ing in the mind of the critic* to presume the contents of the 
sacred texts as pertaining to mere human history and earthy 
geography. The difficulties experienced constantly and 
systematically ao every step in the major portions of the texts 
by their inexplicability, do not seem to have created any 
palpable suspicion under the existing conditions; and they 
are therefore attributed, according to the theories of some 
science probably historical* to the ignorance and superstitions 
prevailing among the authors of a particular period in 
human history, which is more or lass determined by histori- 
cal facts scientifically investigated. An earnest critic is thus 
unconsciously forced to involve himself in a crowd of theories 
whose issue he has not foreseen; and with the untrue premi- 
ses for his syllogism, he often commits himself to conclu- 
sions which he naver intended or expected. Apart from these 
purely scientific considerations, he was often compelled to 
notice, most willingly and ungrudgingly from within the 
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sacred texts, the attainment of the high standard of literary 
development easily discernible therein; and this fact alone 
could have reasonably suggested that there is something 
rotten at the bottom of the current interpretations. The best 
and the most convenient chance would then have occurred to 
seize the specific character of the literature itself, as well 
as to discover that all the unmerited sarcasms and sneers 
now directed against the religious texts, would justly and 
marvellously harmonise with what is richly due to the 
officious forwardness of the ignorant interpreter and his 
ill-advised admirer. The energetic and hardworking fo- 
reign critic, is not however to be compared for an instant 
with our indolent Pandit or the aggressive and cold-hearted 
indigenous critic. He has done great useful service during 
the past few centuries, and we are therefore bound to weigh 
every word of blame with scrupulous caution. There can 
be no greater mistake than supposing that he may not take 
our representations in good parts ; we shall therefore glance 
rapidly at the prescribed method of interpretation, and so 
put it in his power to judge for himself of the truth and 
validity of our common complaint against the modern inter- 
preters and critics. It must no doubt be confessed that the 
subject matter is too difficult and spiritual to demonstrate its 
exact nature and utility without an intimate and accurate 
knowledge of its details. The question at issue is therefore 
not one to be decided by mere argument but by experiment; 
and it must be thoroughly analysed and scrutinised with 
sympathy and earnestness, as no cold sneers and haughty 
assertions would be of any service in such scientific matters. 
That it will otherwise prove only a sterile exercise, can bo 
fully conceived by any reflecting person. We have noticed 
in detail in Chapter III, Volume I extending to more than 
350 pages, that the whole of our abstract religious science 
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is explained in the sacred literaturei by technically repre- 
seutiug every distinct abstract fact of religion, in an appa- 
rently tangible formi with a view to communicate it conve- 
niently to all grades of intellectual capacity. We can ill- 
afford here to pause and expatiate on the reasons why such 
a course at all was adopted by the ancient authors, for the 
elucidation of religious matters- The reasons appear so 
many and so weighty that one cannot suddenly set them 
down in clear order, and we do not take upon ourselves the 
humiliating and useless task of satisfying those whose 
natural tendency is to agitate rather than confirm. 
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Our beloved readers will remember that in Chapter III 
of this essay, we have noticed the general classification of 
the religious facts into apparent Places, Times and Perso- 
nalities, in the Puranic method adopted for their expla- 
nations, throughout the religious literature. However 
learnedly contested, it would be impossible to ignore the 
existence and employment of this clear and logical classifi- 
cation together with the explanations of its minute details, 
already laid before the readers by way of direct quotations 
from the sacred texts themselves. Thus, in the interpre- 
tations or criticisms of the sacred subject, there is no excuse 
for not being acquainted with this fundamental classification 
any more than for ignorance of grammar and spelling in the 
study of a language. The acquirement of the knowledge of 


this simple and prescribed method of interpretation, is cer- 
tainly far more easy and amusing than the effort necessary 
to acquaint oneself tolerably with the play of chess or cards; 
for, it needs only to be stated to be understood and accepted. 
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provided men will cease confounding vanity with patrotismi 
and sacrificing feelings to fashions and intellects to forms. 
It need not be suspected that the mere custom of misinter- 
pretation has any real influence upon our feelings except in 
dulling and checking them. Its self-contradiction has 
doubtless been a frequent and common charge brought 
against it even by those who are incapable of seeing clearly 
the two sides of any subject. In the prescribed method, 
simple as it is, there is however more wit and sense than the 
modern authorities can penetrate, and the very divinity of 
the literature carries greater weight and authority than we 
commonly believe. No credit is therefore due to the modern 
misinterpreter for the violation of the prescribed procedure, 
through ignorance, incompetency, indiff’erence or even 
apathy, as there is no law in the world which consecrates 
any of them ; nor is there any reason for his enlightened 
admirer, on that account, to congratulate himself on his 
purities, proprieties and inspirations, as above the reach of 
the common folk. The learned admirer is more fond of a 
well-said thing than a true thing, and he better appreciates 
a well-trained manner than a sincere one. His patronage 
at present is nothing but an undesirable form of human 
egotism. His high ideal of piety is probably a curious 
mingling of mythological grandeur with a certain measure 
of modern sensuality. All the true histories in our religious 
literature are yet waiting to be narrated) and' the moment 
we hear the admired Pandit’s interpretation, we naturally 
feel our belief of the whole thing taken away. . But if these 
apparent histories are only regarded with due sympathy and 
clear understanding of the technical significance of the 
highest ideals of religion explained through them> they will 
doubtless remain most impressive and touching to all men 
an(J for all time. The religious facts alleged to he explained 

3 
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in the form of an apparent history, should be first clearly 
understood as no allegorical treatment of the sacred subject. 
This is a common mistake into which the learned critic is 
likely to fall, through the interpretation of the so-called 
Vedantin who occasionally comes forward with his addi- 
tional Sookshmartha to exhibit his erudition. The Puranic 
method attempted to be explained throughout this essay, is 
entirely ditfeient from allegories and mythologies as under- 
stood in every language. The human history of no ruler or 
ruled is narrated anywhere within this sacred literature as 
at present conceived by all classes of interpreters and critics. 
This negation removes all possibilities of connecting the 
contents of the texts with the acts of a particular individual 
as the personality is only apparent alluding technically to 
certain abstract religious fact. The acceptance of this truth 
will again completely dispense with the concrete ideas of 
Places and Times which would bo necessary only in case the 
apparent personal history refers to an actual human being. 
Let it be clearly understood here that the varieties of tech- 
nical Places » Times and Personalities mentioned in the sacred 
literature allude to distinct religious facts, differing from one 
another in quality and quantity. There are no human 
beings, earthy places and B. C- or A. D. periods from 
which, individually* collectively or in their combined 
states, any allegorical inferences are drawn, for the 
purpose of illustrating moral precepts or conveying reli- 
gious instructions. Such vague and false ideas often 
enter into the head of the modern interpreter and critic, 
owing only to the ignorance of the basic principle of the 
composition of the religious texts. The technical definition 
of every term appearing as referring to Place, Time or 
Personality, is clearly furnished within the literature, and 
sufficient examples are quoted in Chapter III, Volume I; for 
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the conviction of every unbiased reader. The three-fold 
classification here resorted to for the tangible explanation of 
abstract ideas, is neither meaningless nor whimsical; it is the 
most comprehensive and logical one that could be adopted 
for the purpose in view. It might perhaps be admitted to 
some extent here* tlmt a sort of analogy is maintained in 
their mutual relations corresponding to all the highest philo- 
sophical distinctions observable in the ideas of Time, Place 
and Personality. It shall be more clearly explained thus. 
I The religious facts explained in the apparent forms of Places 
I convey the general idea that they allude to some specifi- 
cations of stages or boundaries, in the processes of religious 
; devotion inculcated; those explained in the apparent forms of 
[ Times, similarly convey the ideas of progress, change or fall 
I and their degrees, and those again explained in the apparent 
' forms of Personality, allude to the human faculties and their 
divine bases as developed by devotional practices, and also 
: their diflerent grades and status. These subtle distinctions 
' which are utilized as matters of necessity for offei ing scien- 
i tific explanations for the moat abstract subject of religion, 

1 should on no account be confounded with the common alle- 
I gories and mythological fables, which are no rarities in the 
j Sanskrit language, although they are never recognised by 
j the technical names such as, Puranas, Itihasas, Upanishats 
1 Ac* The admired Pandit of the modern day, with the bene- 
volent help of his enlightened admirer, has however easily 
and quickly secured for these innocent and unassuming 
religious texts, the grand and dignified titles of allegories, 
mythologies and fables, and those comparatively of a very 
low and despicable type. These self-imposed instructors are 
now kicked up by sheer dint of misfortune and misery; and 
for no reason whatever do they deserve our praise or grati- 
ude. 
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11 . The applioation of the ordained method of inter- 
pretation may now be slightly noticed, with a view to be 
convinced of its pervasiveness throughout the sacred litera- 
ture. That there is an abundance of references to Places, 
Times and Personalities in the Puranas, Itihasas and even 
Upanishats, is admitted on all hands ; in fact, there is no 
doubt that they have been the direct source of immense 
confusions in the prevailing interpretations. The general 
significance of these three facts has been examined in detail 
in Chapter III, Volume I, and their special references and 
applications are being scrutinized at every step, as we pro- 
ceed with the pages of this bumble essay. It is only in those 
understood and recognised as purely philosophical and Vedic 
textsj that a doubt could be raised as to the necessity or even 
possibility of applying the method of interpretation in ques- 
tion. Although we cannot afford to persue this enquiry here 
in detail, a few salient points may be noticed in the interest 
of our beloved readers, to convince them of the fact, that even 
the so-called superior Pandit, with his reinless play of imagi- 
nation, has only been vainly pluming himself all the while, 
upon his superiority to the rest of mankind. That he has 
been pitiably abandoning all the straight-forward paths of 
sense and duty and has been simply passing his days in 
false and useless trains of thought, could be easily discovered 
from his utter inability to answer the simplest and the most 
natural questions pertaining to the subject he poses himself 
to be a master of. There is for instance the Sankhya 
Philosophy of Kapila, reckoned as one of the important 
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Dersanas or pure philosophical treatise. The sapient Pandit 
without the true zeal and patience to study and understand 
the gist of the subject, begins to offer his philosophical 
explanations Which are invariably so empty that they are 
happily beyond thte clutches of error and the reach of 
criticism. The Puranic account of this Sankhya philosophy 
is furnished in various religious texts, without contradic- 
tions and inconsistencies so often and so indifferently attri- 
buted to one and all our sacred texts. A detailed and 
lengthy description of its origin is given in the Srimat- 
Bhagavata. This great philosophy is said to have been, for 
the first time in this world , preached by Kapila to his 
mother named Devahooti. Devahooti is said to be the 
daughter of Sataroopa and Manu, and Kardama the father 
of Kapila is said to have originated from the shadow of 
Bramha. This very Kapila is again described as ever 
seated in the sun accompanied by his wife named Vidya. 

5rT|?T^Rt: li 

It is an undeniable fact that all these names here 
noticed often occur in the sacred Vedas too- The above are 
extremely technical facta which none of the modern inter- 
preters or critics could ignore orally as they please, and 
condemn sneeringly as they choose, for, they are unambi- 
guously proved by stern docume ntary evidence* The his- 
torical theories of the western critic determining the Vedic, 
Upanishadicand Puranic periods within our religious lite- 
rature, must now be thrown to the winds as unscientific 
errors arrived at through mistaken paths. The superior 
Pandit who fails to offer reasonable explanations for the 
points at issue, by his usual style of interpretation, cannot 
be credited with the correct knowledge of the religious 



philosophy expounded in the sacred texts. The learned 
admirer who props him up, is not only bringing the lite- 
rature to disrepute but also the western education he has 
acquired. There is nothing more vulgar than the vulgarity 
of his education- He seems to have lost by his boasted edu- 
cation, even the ordinary capacity of the common folk to 
discover from the preachings of the superior Pandit, that he 
is guided by no rules of technical interpretation but only by 
the laws he lays down for himself. That this preliminary 
Puranic account of Kapila, his wife and their parents, is 
supremely vital to the correct interpretation of the contents 
of the text dealing with the religious phslosophy in question 
can be easily proved by the completely mistaken interpre- 
tation the Pandit is now ignorantly offering for the same. 
The sacred Tatwas belonging to the sphere of Satwic Maya 
whose creation and development for the progress of devo- 
tional practice are scientifically explained in all the religious 
texts alike, are transformed by the ignorant Pandit into the 
ordinary categories of human psychology and being misled 
by. this childish and false interpretation, the western scholars 
like Professor Macdonell have condemned the whole philo- 
sophy as opposed to the Monism of the Upanishads and have 
classed it under later productions by inferior authors, Kapila 
being summarily disposed of as a brownisJh Bramhin as the 
name denotes, who flourished somewhere near Lahore in some 
centuary bordering on A. D. Against this logical and valid 
criticism, the superior Pandit even with the help of his 
English knowing admirer, has no cogent reasons to advance 
except his ready response with an yes and a blinkard’s look 
without understanding the ruinous consequences oi his un- 
authorised confession of the demerits of a holy text whose 
contents he has not correctly understood. The apparent per- 
sonalitiea^here noticed namely, Bramha, Kardaraa, Manu> 



XXUl 


Sataroopa, Devahooti and Kapila as well as the apparent 
Times and Places connected with them in the Puranic nar- 
ration, are technical terms commonly found not only in the 
Puranas and Itinasas, but also in what are ordinarily known 
as high class religions texts now monopolised by the so- 
called superior Pandit. The enlightened critic has no other 
choice here than to throw the whole blame on the Pandit 
. who misled him. It would however be unwise and un- 
becoming on his part still to think of any other weapon of 
attack such as his pet theory of anachronism, which would 
certainly prove suicidal in the present case. Taking now 
into consideration the mistaken interpretation of the indiff- 
erent Pandit and the destructive though unprejudiced criti- 
cism of the earnest critic, it may be surmised how far the 
Hindu society suffers from the influences possessed over it 
by the unfortunate degradation of its sacred religi(^ and 
from its present state of utter helpnessess in the matter of 
useful religious information. 

'TK'TT; 1 
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Before closing this short preface, it is hihly necessary to 
defend and vindicate against the existing "varieties of attacks 
upon the sacred Vedas themselves, because they constitute 
the very foundation upon which the whole of our religious 
edifice is raised. The current contentions for aiwi against 
their validity, dignity and divinity, must be clearly stated 
in brief here, and logically determined ia the true interest 
of our sacred religion. The arguments in favour, now 
brought forward by the modern Pandit are the following. 

(a) The four Vedas called Srutis? have originated 
from the. four faces of Bramha and they' are in the form 



of Sabda or sound. They are named Srutia because they are 
to be beard from the teacher and studied by the student 
orally. 

(b) Their contents mostly consist of hymns sung in 
praise of gross elements and various other Gods such as 
Indra, Varuna, Yema or Death, Sun, Moon &c.i praying 
for plenty on this earth in behalf of mankind. The foreign 
critic naturally draws the following corollaries from these 
propositions of the Pandit. 

(a) The Hindu nation knew not writing in the Vedic 
period which is fixed between 1200 and 2000 B. C* 

(b) The hymns addressed to the gross elements and 
other mythological Gods, prove that the nation had neither 
philosophy, science or religion at the Vedic period. People 
were entirely superstitious and had no conception of the 
existence of a single God. 

(C) Further, the people belonged to a nomadic race 
called the Aryans who lived in Central Asia, an 1 they in- 
vaded India in the Vedic period, by crossing the Himalaya 
mountain. On their way they experienced thunder and 
rain to which they were not accustomed in their original 
homes in Central Asia. Some of the soldiers in the invading 
army grew frightened at these novel phenomena, and cried 
out in their fear ; the bolder ones wondered at them and 
cried out in their wonder ; the imaginative ones appreciat- 
ing their beauty and splendour cried out in their ecstatic 
joy. The howlinga produced by these varied feelings were 
specially noticed by the army and began to be repeatedly 
sung on their onward march. These are now known as 
the sacred Vedas of the Hindu nation. 

The modern Pandit and his enlightened admirer are to 
some extent astonished at the Historical explanation of the 
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critic with regard to the origin of t'lie Vedas, but they are 
of opinion that in the main, tire critic is not far from the 
truth; especially because they are themselves still farther 
removed from the same. Will the Pandit or his admirer 
enlighten the public at this moment, as to who the Bramha 
is* from whose four faces the Vedas were originally pro- 
duced ? Did Bramha come down to this earth and teach the 
four Vedas to any Pandit orally for the first time, or did he 
write the four Vedas in Sanskrit and drop them down from 
above ? In the latter case, it would not be proper to call 
them Smtis as explained by the learned Pandit. Ever 
since the Western critic began to deny the knowledge of 
writing to the Hindu nation that flousished at the time of 
the composition of the Vedas, has any modern Pandit re- 
futed his argument, and is any Pandit adnaircd by the en- 
lightened admirer, now capable of refuting it by his know- 
ledge of the Sacred Literature ? The historical critic has 
plainly reduced the contents of the Vedas to the hysterical 
bowlings of the military sepoys of ancient and rude times 
when there was neither polish nor grammar for the lan- 
guage in which they were expressed. There can be no- 
thing, more detrimental and more destructive to the sanctity 
and utility of a religion that may be secured by human 
ignorance and, folly ; and yet the haughty perversity pre- 
vailing in the maintenance of the unauthorised and unwar- 
ranted misinterpretation, is doubtless one of the foolishest 
and wickedest forms of human egotism. It requires no 
more proof to be convinced that the modern Pandit and 
his enlightened admirer are thus virtu illy the bitterest and 
the Worst antagonists now working zealously in disguise* 
against the real interest of the sacred religion of our mother 
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land. The indestructible sanctity and dignity of the sub- 
ject demand the utmost caution and respect to deal with it ; 
and the serious attacks it has met and the unmerited cri- 
ticisms it has suffered during the past century or two, from 
within and without the land, have made it so delicate that 
the wise approach to touch it only in solitude and that with a 
trembling hand. Whereas* the audacious Pandit and his 
equally haughty admirer now pose themselves as public 
teachers of a subject whose very alphabet they have yet to 
* learn. 

In spite of the almost insurrmouutable difficulties now 
experienced in the various directions for the proper renova- 
tion of our lost religion and condemned literature, they 
could be easily overcome, if it were only possible to conquer 
prejudice and do away with the iniquities of personal feel- 
ing and the insufficiencies of limited knowledge. The mo- 
dern professional authorities of our religion and religious 
literature, belong now to a class of men not greatly exci- 
ting either reverence or curiosity ; and all the charges their 
admirers may bring against this essay in condemning their 
misrepresentations, induced as they probably are, by petty 
-pieties and pleasant reveries, are to say the least, merely . 
sentimental and extremely unpatriotic- The enlightened 
admirer of the modern Pandit has no excuse whatever, for 
the serious evils permitted to be wrought on the general 
welfare of a great nation, by the unnecessary intrusion of 
some incompetent persons whom he, with no disturbance of 
conscience, recognises and advertises as "qualified interpre- 
ters of the sacred texts* while he certainly knows and 
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feels that their interpretations are of an unreasonable, silly 
and ruinous character, and that stern limitations and marks 
of over-lasting inferiority are imprinted on themselves. So 
long as the bitterest and the strongest criticism which com- 
pletely undermines the sanctity and authority of the 
Vedas, remains unanswered by the so-called Pandit and the 
Vedantin, their interpretations of other religious texts which 
depend upon the Vedas for their authority, can only be con- 
demned as a deception and a fraud. Vide page 41. Volume 1. 
%^r: SWT'JT ^ cTd'r'RJ?. I 
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The enlightened admirer who has all the facilities to 
ascertain and understand correctly the views of both the 
critic and the interpreter, ought to have here taken up the 
question himself and oflered some reasonable explanation, if 
there ever was sincerely in his self-imposed piety and in his 
admiration for the Pandit nestling under his shadow- We 
have however had no information till now, as to any such 
laudable enterprise on his part, except perhaps by Way of a 
single suggestion to remove the original home of the no- 
madic Aryans from Central Asia to North Pole, by which 
all the future historical critics would be frustrated in their 
attempts to locate it farther- Witty and scientific as the 
discovery may appear, it unfortunately exhibits an implied 
admission of all other vital and nasty criticisms which pra- 
ctically cast the sacred Vedas into the dung-hill. Has a 
single advocate of the modern Pandit over meditated over 
the most painful but glaring fact, that, if the historical 
theory pertaining to the origin of the Vedas as well as their 
contents, were compelled to be accepted, there could be no 
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conception of a religion more despicable and more disgrace- 
ful to the prestige of a nationality in the civilized or un- 
civilized world 1 It is now as plain as daylight, that all 
the prevailing interpretations of the Srutie, Smritis, Upani- 
shads, Puranas and Itihasas, deceitfully avoiding a satis- 
factory explanation for the historical criticism under refer- 
ence, are but fantastic cai'icatures and complete mis-repre- 
sentations, wliether they proceed from the so-called Pandit 
, or Vedantin, and whether they are appreciated, admired, 
extolled, sneered at or condemned. Considering what cost 
of labour and skill must have been devoted to the produc- 
tion of the voluminous works lovingly bequeathed to us by 
our venerable forefathers, it would not take a long piece of 
reasoning to explain how silly the modern criticisms really 
are, as directed against the eiernal and sacred Vedas, The 
venerable authors had stable support of faith in themselves i 
they never barbuurei an unkind thought or permitted 
themselves in an ignoble action. They spoke perfect truth 
which will ever vindicate itself against partial or utter false- 
hood. Nothing could alter its tendencies or modify its con- 
clusions. It muse however be admitted without reserve; 
that the literature as a whole is not calculated for the use of 
the modern type of interpreters or their admirers, although 
it is intended for conveying knowledge to all mankind, of 
such matters as cannot be taught otherwise than by the 
method in which they are explained. Its main and only 
object is to understand the inestimable glory of the Lord ; 
and its delightful details referring to this great end have 
their specific, distinct and perfect expressions and functions 
which are treate d in a manly, broad and impressive manner. 
True zeal and patienie for a short time could discover these 
facts better than the sulky and inattentive labour for a 
longer period. We are already within the gate of a new 
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century of civilization and progress, and let us be optimistic 
in our humble attempts to secure true and useful knowledge/ 
in spite of the saverest attacks from all the sides and both 
from friends and foes. Emboldened by the rapid strides of 
advancement other branches of study are making before our 
eyes, we are certainly not going to lose hope or give up 
our cause, 
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12 . In justification of the bitter complaints> induced by 
the painful feelings of an aching heart to express somewhat 
harshly against all those who unnecessarily contribute and 
have contributed to the deterioration of a sacred national 
religion, wo are bound to demonstrate how the Puranic me- 
thod of interpretation whose simple application alone has 
been earnestly advocated throughout this little essay thus 
far, could rectify the serious misunderstanding, both local 
and foreign, with regard to the origin and contents of our 
sacred Veda's- It would doubtless be extremely surprising 
to the modern interpreters and critics to liear, that the li. 
terature itself abounds in technical explanations on this 
ver}^ point at issue pertaining to the origin and contents 
of the sacred Vedas ; and it would perhaps be a source 
of more serious vexation to know, that the very explana- 
tions are furnished in the cursed Puranic method which is 
yet a dead letter and an offence to them. We can ill-afford to 
examine all or many of them here, and it is earnestly hopiid 
that the following techinical points will amply suffice for 
our present purpose, as well as for the conviction of our 
beloved readers as to the I’terature being full of similar ex- 
planations, although they are seliom Jioticed or oven under- 
stood correctly by any variety of modern authorities- 

(a) The few passages quoted below from the Srutis, 
Smritis and Puranas, will clearly exhibit the profound 
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ignorance of the sacred literature prevailing among its 
self-constituted interpreters. 

(i) 31% 3nf%®[rc?rR ii ii 

(ii) ^ I 

' 5^ 3T|fre«??%^3:mJTc5^q; ii 

JTg^gr%; II 

(iii) ^?Jn?rirc?T%cT; srfiR i 

11 

(iv' % f%6vfr: i 

fr!% II 

gT%^'Tr%wd: II 

(v) g^r^rwrr I 

3TiT5Tn:^ i 

3TfiR 3cTrf% RJT;TT^^«Tr ii 

^5iF^3^i’Jrq; n 

(vi) g II 

?JjT%f?rir II 

(vii) =?T|ii?TTrj^ ii 

*T5I*TR^TJ1 II 

(i) “ The Rig-Veda originated from Fire, Yejus from 
Air and Sama from the Sun. ” 

(ii) “ Bramha extracted from Fire, Air, and the Sun, 
the three eternal Vedas, namely Ric, Yejus and Sama for 
the s ;^0 of Yognas, ” 

(iii) ‘« From the Yegna where everything was sacrificed , 
the Ric, Yejus and Sama originated- •’ 

(iv) “ I am Vishnu and from my breath, the Vedas 
originated and 'expanded. Vedanta is contaioed 
within them as oil in the gingili seed, ” 
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(v) Bramha heard or studied Puranora the very ' 
first among Sastras. After this, the Vedas origi- 
nated from his faces, along with the Angas» Dharma- 
Sastras and rules for fasts and devotion. ” 

(vi) “ Veda is but o^Iy one and its meaning also is 

single. ” > 

(vii) Because the single Veda was not understood, it 
was expanded into many. ” 

It mu-st be admitted here, that in spite of the simple 
and unambiguous language used in the above descriptions, 
ail of them are practically unintelligible and inconceivable. 
The Pandit’s literal translation called Sthoolartha or even 
his inflated interpretation without, a correct knowledge of 
t^ie technical significance of every word used, could never 
hope to produce anything more useful than what is fit for a 
convenient and immediate condemnation by the Western 
critic. Quotations i & ii explain that the three Vedas, ori- 
ginated from Agni, Vayu, and Aditya separately. To the 
modern interpreter, Agni means the fire we use, Vayu 
the air we breathe and Aditya the sun we see every day, 
all of them in their unaltered forms. He explains the quo- 
tations also accordingly, and if questioned as to how the ori- 
gin of the Vedas could ever be conceived as traced to fire, 
air and sun, he is soon brought to a pause- Quotation iii 
from the Sruti itself aflirmsthat the three Vedas originated 
from the Yegna wherein everything was sacrificed. Even 
in accordance with the misrepresentation of an Yegna as the 
sacrifice of a sheep in the firei the origin of the Vedas ex- 
plained here is a physical impossibility. Quotation iv ex- 
plains that the Vedas originated from the breath of Vishnu 
and that the Vedantas are embedded in them. Our inge- 
nious Pandit would probably explain this as meaning 
that the Vedas were spoken out by Vishnu ; although 
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he has here to transform the organ of breathing into that of 
speech. In spite of such intellectual gymnastics of the Pandit, 
the critic is sure to condemn Vishnu as a mythological cluir - 
acter, and thereby treat the given explanation for the origin 
of the Vedas, as meaningless gibbering. Quotation v curious- 
ly states that Barmha first studied the Parana, and after- 
wards the VeJas and other Sastras originated from his 
faces. From whom and from where, Braraha originally 
studied the Parana, is yet a mystery ; and to the modern 
interpreters and critics, their conception of the Parana is 
certainly irreconciliable with what is described iiere. The 
genuineness of this passage from the Bramhanda-Purana 
might even be suspected by them, as if they could explain 
everything correctly, provided the order of origination here 
given were only reversed according in their idea of the same. 
Be that as it may, the critic is here sure to throw this 
Bramha into the class of mythological characters with an 
enviable ease, our Pandit and Vedantin even with the help 
of their enlightened admirers being completely helpless in 
defending their own positions, more so in attacking the cri- 
tic. Quotations vi and vii boldly declare the existence only 
of a single Veda and of a single meaning to it. Because this 
single Veda 'was not properly understood by all, it was 
afterwards expanded into many. This is surely an extre- 
mely annoying declaration which none of the interpreters 
ever expected before or since. Our beloved readers will 
clearly observe that we have not been here using any irreli- 
gious or self-made weapons of invective against our modern 
interpreters and tlieir admirers, but have been only placing 
before their eyes, the most sacrei and marvellous interpre- 
tations of eternal truth, which doubtless confuse and startle 
even the fertile aud illuminated mind of the earnest critic. 
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They are sura to change the trend of thought in the Wes- 
tern critic, the colossal grasp of whose intellect is chastened 
and guided by unchanging love of all things ; whereas, they 
could appear only as mean and trifling to all mean and little 
minds, the fact being that a man who can see truth at all, 
sees it wholly and never dares to mutilate it. 

(b) We must now make our further enquiries into the 
nature of the contents of the sacred Vedas. If the passages 
quoted above from the sacred litaratuf! pertaining to its 
own origin, are altogether denied or misunderstood in many 
fantastic ways, and even if we are assailed with the mosfc 
scurrilous abuses for quoting them, we are compelled in 
the interest of our own religion to struggle against all 
hostile criticisms, aud to fight against setting mere custom 
and semblance above everlasting truth* Our beloved rea- 
ders may be assured here that thS venerable authors of the 
literature, who undoubtedly possessed the power to spur, to 
kindle and illuminate, used only fine conventions in their 
descriptions which never falsify the whole truth, though 
temporarily fall short of it for their immediate purpose in 
view, namely to communicate high class divine truths to 
the oridinary intellects among their fellow creatures. The 
conventions used in the cause and with the aid of truth, 
were innocent in their apparent discrepancy, but they soon 
became guilty in their altered cousisteucy, when they were 
handled by the modern Pandit whose inherent short-coming 
and narrowness of reach is now supplemented by his greed 
for tfie almighty lucre- The aim of the authors and that 
of the interpreters became entirely opposed to^ each other, 
and this very fact has not been left unnoticed in the sacred 
texts themselves, since we could often hear the voice of that 

5 ' 
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baraing pity aaJ generous iadignatioa towards these mis- 
guided Pandits, and the moment such passages are read, 
they speak home at once. Vide page 64. Part I. Volume II . 

T^r^fr: »j4r q«ir i 

^icfr 5Tf 5R I 

^«rrerR5fcfr itct: i 

5Tr25T»lft^»i!®ir irrKcHir ^nn: i 

r%gi?cr cfi% *Tcr: i 

^1% cTT^ rTq:eR?trcfF »T^: I 
jRg^jrsrqri^fjrrffiTrc'Trao^VqTct i 
’^qisktJT'RS ntTH. i 

'T?I3?TWH II 

We must now resume our encjuiry forthwith. The 
contents of the Vedas will be found perplexing at the very 
outset, if only we scrutinise carefully the manner in which 
they are expressed. The common interpretation as to the 
Vedas having originated from the faces of Bramha would 
naturally suggest the idea that Bramha as the great teacher 
of religion to the world he himself created i directly explain- 
edall the important religious matters. Rut even a superfi- 
cial examination of the contents will disclose, that the 
names of Rishis* Devas, Gods and even Asuras freely appear 
throughout as those of the teachers and the taught. Such 
descriptions logically carried out would lead to the neces- 
sary conclusion, that Bramha merely repeated in the Vedas 
what the Rishis previously taught and preached. This is 
an ugly fact which no student of the Vedas could, possibly 
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deny nor the modern interpreter explain satisfactorily. 
The term Bramha is thus virtually reduced to the name of 
a compiler of the scattered treatises of the Rishis, without 
being entitled to the dignity of an original author of the 
sacred literature. Under the deplorable condition of the 
prevailing interpretations, the critic could and would, vic- 
toriously dismiss from his Indian history, the Bramha, the 
Rishis and all the rest, as creatures of mythology and rem- 
nants of ignorance and superstition, and completely deny 
the revelations and inspirations now believed in by the 
Hindu public. Let the staunch admirer of the Pandit 
particularly medidate over the matter and discover where 
we are now placed by the favour of his admired Pandit, in 
the region of our time-honoured religion, with such serious 
criticisms around us which undoubtedly undermine its very 
foundation. All these present difficulties and deteriorations 
are plainly traceable to the history of the pseudo-pandit who 
was for some time allowed by the indifferent admire^ to 
exhibit his innocent ignorance as a pastime ; and it has 
unconsciously developed itself now into a guilty occupation 
of his life. With regard to the true nature of the contents 
of the sacred Vedas, another simple mistake of the Pandit 
• which has resulted in a serious defect in the opinion of the 
critic, is the misinterpretation of the technical term Sruti 
as applied to the Vedas in general. We have noticed this 
important point long ago, in pages 27 to 30 Volume I, and 
our readers will remember that Sruti is a logical term 
applied to one of the six varieties of proofs or premanas 
admissible in evidence. It refers to the theoretical 
knowledge obtained, orally or in writing, from a teacher 
who is a practical master of a particular scientific matter. 
Until this theoretical knowledge is developed by practical 
experiment and experienc?, it remains as Sruti, whether it 
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is acquired orally or through written descriptions. The 
critic's opinion as to the absence of a knowledge of writing 
in the so-called Vedic period, is disproved by direct in- 
ternal evidence, because the literature itself contains ample 
references to writing in detail. The modern Pandit has 
been making a double blunder in his misinterpretation of 
the term Sruti. A similar technical word, narnly Hishi is 
interpreted as referring to a human being wearing beard 
and twisted hair, whereas it specifies the practical knowledge 
of a scientific religious fact just noticed, as distinguished 
from the theoretical knowledge denoted by Sruti. The 
technical significance of the various classes and names of 
the Rishis has been examined in detail in pages 476 to 506 
Volume I, and it is earnestly hoped that a reading through 
those pages will onlly corroborate the explanation here 
ofiered. There is not the slightest doubt that a mere 
acknowledgement of the correctness of the technical defini- 
tions of these two terms, Sruti and Rishi, will completely 
remove all the present confusions produced by misre- 
presentations and misdirected criticisms. There are two 
more important technical terms which are completely abused 
by the modern Pandit without any reason or excuse 
whatever, namely Brarnha and Puranom. The significance 
of the great Braraha as one of the Triads has been enquired 
into in detail in pages 1^59 to 406 and that of Puranom 
in pages 44 to 53 Volume I, and it is earnetsly hoped 
that our "b'eloved readers have no more doubts about 
them. The divine Brarnha has been found to represent 
the divine basis for the liuman faculty technically called 
Budhi, meaning the intellect which turns back inwards in 
the direction of Bramhan. Brarnha thus denotes the 
highest development of this Budhi as well as its ultimate 
stage, while the various Rishis represent the lesser develop- 
ments of this very Budhi and their respective lower stages- 
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There are therefore no Bramhas or Rishis in the cock and 
bull stories of the modern Pandit and the Vedantin, and 
their enlightened admirer may now have the grim satisfac- 
tion of having rendered his valuable encouragement to 
them, in their blasphemous attempts to destroy the Bramha 
and the Rishis of the sacred literature. Similarly the term 
Puranom is equally misunderstood although its use as apply- 
ing to the ultimate divinity conceivable, is also commonly 
recognised. Our readers will remember that technically, 
the term refers to the Bramhan conceived as combined with 
the Satwic Maya. It will be admitted here by all that in 
the examination thus far, of the nature of the contents of 
the sacred Vedas, we have not been introducing new and 
strange matters to vindicate our position, nor have we been 
trying to confuse anywhere within this essay with 
mysterious or occult deceptions, with a view to enforce any 
preconceived views of our own We have only been 
conseienciously reiterating the simple fundamental principles 
accepted and adopted for the composition of the religious 
literature dealing with the highest religious instructions 
in such a way as to be useful even to the lowest of mankind. 
We cannot at this stage of onr bumble essay permit the 
ignorant Pandit and the indifferent Vedantin to intrude 
against the real interest of our time-honoured religion, and 
keep festering like flies to obstruct our humble attempts for 
the correct understanding of the sacred subject. They have 
already caused more than bearable annoyance and almost 
irreparable loss ; their future enterprises should therefore 
bo strictly confined to the entertainment of their honourable 
admirers alone. 
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, (c) With the help of the results secured froin the 
foregoiii.:f examination of the few technical terms, namely 
Sruti, Rishi, Bramha and Paraaom, lec us now try to under- 
stand the views of our venerable authors in the descriptions 
furnished by them within the literature i'self, pertaining to 
the origin and contents of the sacrel Vedas* We must here 
proceed liowever through the riglit path keeping away from 
the numerous pitfalls of misconceived allegories and mytho- 
logies placed before us at every step. The exact Puranic 
method of representation is clearly pointed out in the sacred 
texts themse'ves, and no foolish misinterpretation should 
be thrust in at the very fountain heid> confounding it 
unnecessarily with anv thing el.-.e. Vi le quo :iti(ous from 
Varaha-Purana and Padma- Parana almost in the sfcme 
words, pages 408 & 412, Volume I. 

^ ii 

“When religious facts are explained in their true 
abstract form, bie basic divinity umleriying is explained as 
single and as seated in the heart ; but tliose learned in the 
Vedas use the language of the Vedas known as Itihasa, 
while describing them in some tangible form.” 

Our bitterest opponents cannot deny that we have now 
produced direct internal evidence to establish the validity 
of the materials we have now gathered for explaining the 
questions at issue, and it is hoped that we would bo left 
unmolested until wa apply them in the ordained method 
hitherto followed. 

ii) We have found that there was only one Veda in 
the beginning with its single meaning. Owing to the 
absence of its true knowledge it had to be divided into 
many. 
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It is now plain that, the Sthoolartha of the Pandit, the 
Sookshmartha of the Veclantiu and the esoterism of the 
Theosophist are but; vain buffooneries in t!ie interpretation of 
the single Veda with its single meaning. The very neces- 
sity for its first division into several V edas is here curiously 
enough, attributed to the ignorance of these admired 
authorities. The object of the division certainly could not 
have been to make it absurd or abstruse, nor to reduce it 
to the bowlings and screamings of an invading army of 
illiterate soldiers. The term Veda literally and truly 
denotes the ultimate, the eternal and the truest knowledge 
of the Absolute. Its ignorance is impossible to be rectified 
except by the knowledge of the simpler and plainer truths 
which form part and parcel of the eternal truth. No 
untruths of any sort, no hysterical outcries aroused by 
emotions of fear or wouder> could be substituted for the 
scientific contents of the sacred Vedas- The eternal and 
single Veda is the holy breath of the divine Vishnu with 
whose essence the whole of the r^igious sphere is (vis) 
pervaded. 

The Vedanta is embedded within the Vedas and the 
pseudo-vedautin’s discovery of it elsewhere, and particularly 
of its absence within the Vedas, is indeed a deceptive mis- 
statement of facts. If the personality .1 Divine Bramha 
is correctly understood as noticed above, the complete know- 
ledge he owns will be found to ba fully denoted by the 
technical term Puranom, and the modern interpreters need 
not go the length of suspecting printer’s mistakes in ihe 
following line above quoted* 



^crq: ii 

The great Bramha technically denoting the divine bi'is 
of the intelleetjS engaged in introspection, has to acquire His 
divinity from the Puranorn explained a hundred times as 
representing Sabda-Brainhan or Apar'i-Bramhan which 
technically denotes the ultimate state of Bramhan as 
combined with the Satwic Mayai and therefore higher than 
the status of Bramha. That the sacred Vedas and other 
religious literature treat only of the Apara-Bramhan and 
are therefore known as Apari—Vidya, has been noticed in 
page 39, Volume I. 

1 ft ^ ^ I 

rT^sq^i g mqi ^ 1 

qwfr trq ^ 1 
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II 

This description-found in the Sacred Upanishad, proves 
heyond doubt, that the Vedas under reference treat of some 
specific religious matter ihrectly useful to mankind and con- 
tain the true Vedaata within them, what the pseudo-vedan- 
tin now talks being neither Veda nor Vedanta in any sense 
of their meaning. 

The Vedas and the Vedantas have to be obtained from 
the Great Bramha whose four faces in the four directions 
are alone capable of producing them so as to be useful for 
all varieties of involutionary intellects lying scattered in the 
four directions of the globe. It must bo particularly remem- 
bered here» that the holy region over .whoso four directions 



the Vedas spread and illuminate, is the region of the tech- 
nical Budhi or the involutionary intellect of the pious and 
the humblei but not the psychological Reason or Intellect 
of the Western Philosopher . Vide page b92 Volume I, 






The origin and region of the four sacred Vedas are 
thus generally described in the technical style* How and 
when they really originate are also clearly stated in the 
Sruti itself, as noticed in the passage above quoted. 

II 


When man sacrificesj in the sacred fire of devotion 
towards the Almighty Vishnu* all the wicked tendencies in 
him which ever obstruct his religious patb, all the Vedas 
then originate for him, one after another from the same 
sacrificial fire. Until this terrible sacrifice is boldly per- 
formed, no Vedas or Vedanta would ever be forthcoming; 
the modern Pandit and the Vedantin need therefore cherish 
no hope of seeing them with any amount of patronage from 
their enlightened admirers. Having now understood to 
some extent, how and when the Vedas truly originate, as 
well as where they actually illuminate, we must enquire 
into the further details of the region over which they spread 
their sparkling light, driving far away the speechless dark- 
ness of ignorance. In the four directions of these highly 
scientific and devotional sphere, several halting places are 
provided like G- T. stations whose positions and -boundaries 
are distinctly defined and demarcated. From these centres 
of observation and inspection, all below and all around could 
be seen and directed, and they allude to the various stages 

6 
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of attainment of the involutionary intellect or Budhi, as well 
as its acquirement of specific forms of knowledge in the 
religious subjects explained in the sacred Vedas. These are 
verily named the Rishis everywhere in our sacred literature 
and their various classifications and divisions have been exa- 
mined in detail in pages 476 to 507 Volume !• Our beloved 
readers have probablj^ not forgotten the following quoted in 
page 500, Volume I with regard to the general division of 
Kislus into five distinct castes. 

The Rishis are divided into five castes representing 
the knowledge of Avyakta, Mahat, Abomkara, Bhoota, and 
Indriya, and are named Avyakta-Atma, Mahanta-Atma, 
Ahomkara-Atma, Bhoota- A tma and Indriya- Atma respec- 
tively 

The knowledge specified represents the Rishi, and as it 
also refers to the particular functions, powers and glories of 
the Atma, the names given are ingeniously coined and aptly 
applied, such as Avyakta-Atma &c. Every unbiased reader 
who has followed us so far, can now plainly understand that 
the contents of the sacred Vedas are partitioned among the 
difierent varietias of Risbi.o, and contain not a particle that 
can be experienced and explained by one who is not a 
Rishi, Every bit of religious instruction furnished, is thus 
the practical experience of the involutionary intellect, in the 
iioly region of devotion, which no psychological Reason or 
the common intellectual faculty of man could easily compre- 
hend or appreciate, and much less deny or befool. If the 
ordained method of study is therefore honestly and earnestly 
followed, all the religious knowledge required for the final 



emancipation of man, could be certainly secured in the theo- 
retical form explained technically and logically as Sruti; 
and if we farther undertake to do sincere work in the proper 
direction, we are sura to experience the particular results 
pointed out, as well as to be raised to the status of the Rishi 
or Rishis specified. We must now summarise, in ‘the interest 
of our beloved readers, the results of our humble and labo- 
rious enquiry on this extremely abused and disputed subject 
pertaining to the origin and contents of the sacred Vedas. 

(i) It will be evident from the foregoing enquiries, that 
we have not been indenting upon extraneous matters or 
personal opinions for establishing the views herein expressed 
nor that any views are expressed which are not clearly men- 
tioned within the literature itself. All th? proofs we have 
adduced in our behalf, are confined strictly to what would 
be unhesitatingly recognised as legitimate internal evidence. 
Let no modern interpreter or his zealous admirer in any 
way feel jealous ou the score of our having trespassed upon 
their enviable method of interpretation and appreciation. 

(ii) The Vedas with their Vedantas and all other reli- 
gious texts we now have and can have, are known as Apara- 
Vidya, and their scope of attainment is limited to the ulti- 
mate region of Apara-Bramhan or Sabda-Bramhan. The 
Para-Bramhan is still beyond it and it is reached only 
through the Apara-Bramhan. 

The modern Vedanta preached everywhere and in 
every fashion, by every man in the street who wishes to 
override ethics and religion, is one of the most contemptible 
forms of Nihilism and Ageism. It is a pernicious attempt 
at levelling down everything with the express object of 
evading the arduous task of religious practice which has to 



be undergone by relinquishing the grossest desires for 
material prosperity. The modern Vedantin has in fact no 
form of religion worthy of practice, as he practically stands 
entirely outside its pale, with his meaningless and confound- 
ing Vedanta. It is now clear that the whole of our reli' 
gious literature is called Apara-Vidya dealing with the 
glories of the Apara-Bramhan known also as Sabda-Bram- 
han or Furanom The exact nature of the contents of the 
Vedas is here determined without a possibility of doubt, and 
their origin is also clearly traced to the ultimate Sabda- 
Bramhan, technically named also Puranom, Vishnu and 
Tegna. 

snw ^utitr wcin • 
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Such are the simple and clear explanations technically 
furnished within the literature itself, that no reasonable 
person can, even if he would, possibly overlook them. The 
erudite Pandit however does not understand them, and the 
all-devouring Vedantin does not condescend to look at them. 
They have virtually eliminated from our sacred religion all 
that is most strengthening and comforting; and of recent 
years many a religious and social reformer has taken advan- 
tage of this very degradation, and has gone ahead of these 
authorities in propounding reforms with his vain specula- 
tions and evil suggestions. 

?RI; SI^4w*y’5f'iTT: 

(iii) It is perhaps desirable here to state in plain langu- 
age, the import of the technical descriptions we have noticed 



from within the literature as to its own origin and contents* 
All the sacred texts from the Vedas downwards are found 
described as treating of the glories of Sabda-Bramhan or 
Bramhan combined with Satwic Maya; referring thereby to 
the religious sphere of devotion belonging to the Satwic 
Maya, where the' specified glories are experienced by the 
devotee in his religious practice, but not to the earthy sphere 
of the worldly man which scientifically belongs to the tech- 
nical Avidya or ignorance. In spite of the prevailing inter- 
pretations to the cbntrary, it is hoped that in a few years 
more, we shall come somewhat to our senses in the matter, 
and begin to perceive that the literature thus exactly treats 
of the true divine religion necessary for man’s liberation 
from the bondage of this mortal existence. The centre from 
which all the true knowledge proceeds in the four directions 
is named Bramha the great Being, representing the state of 
highest intellectual development attainable in the devotional 
sphere; and the different degrees of such intellectual develop, 
ment in every direction are marked and named Rishis or 
Seers of truth. The Great Bramha is thus described as the 
original author of the Vedas &c., which explain the glories of 
Sabda-Bramhan, and as the Principal of the Universal 
College of true religion, the Rishis being His Assistants and 
Professors of the various branches of study, their names 
denoting the very titles of the sacred texts. This is exactly 
the Puranic method of treatment adopted in the whole of 
our religious literature* and it has been all along pointed 
out in this essay as having now been forgotten and even 
ignored in the current interpretations. Our beloved readers 
can now understand that the literature as a whole contains 
only a strictly scientific treatment of religion both in its 
theoretical and practical aspects, without being connected 
with personal revelations and personal opinions which are 



unnecessarily forced upon the belief and faith of the Hindu 
public at present. It is the highest science ever ought to be 
known to man, and could be known by his honest and ear- 
nest labours in the ordained direction. Every stage and 
Chapter represented by the Rishis contains complete instruc. 
tioos for obtaining divine revelations* pertaining to the parti- 
cular portion allotted to tlie work of that Kishi or the speci- 
fied intellectual development which is the human privilege 
of every pious and intelligent soul. It is thus the most 
scientific and cosmopolitan religion with all its details of 
stages and degrees of progress, most mathematically defined 
and demarcated. The common questions however, as to its 
authorship and date of composition, are entirely thrown out 
of its region as silly and impertinent, and they are virtually 
set at nought, by ingeniously attributing the authorship to 
the respective Budhis or the intellectual faculties them- 
selves, and by similarly pointing out the dates of their 
origin as the very times at which the required religious 
qualifications are secured. All prominence is directly given 
to the instructive and informing contents of the literature^ 
and to the supreme necessity to make use of themi rather 
than to the knowledge of the name or names of human 
authors or of the periods of compositioto. Such is the curious 
Puranic method of treatment adopted throughout the sacred 
literature by our venerable forefathers who knew and valued 
eternal and blissful truths and despised ephemeral and miser- 
able untruths. If, according to the modern science of history 
the physical person of a human being may be called an 
author, and some accidental day or days he chanced to 
compose may be reckoned as the date of composition, there 
is evidently no loss of science* if nob positive gain, in attri- 
buting the authorship direct to his developed intellect, and 
the date of the composition to the time of his intellectual 
development. Be that as it may, our literature is truly and 
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logically the most scientific science of the utmost importance 
to the religiously inclined, and it is snflSciently holy and 
ancestral in its form, to the pious and the humble who 
believe in the existence of a God and of His eternal glory. 

g#!fTTw^r?T 35?^% ^rsr^ 
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13. Enough has been already said in the interest of 
the subject and for the conviction of our beloved readers. 
No more time or space is available here, nor have we any 
more either strength or passion to spare, to satisfy our 
learned interpretors or their enlightened admirers. We 
must leave them in silent resignation to follow, without 
remonstrance on our part, their own modes pf interpretation 
and appreciation, led as they are, by their uncurbed fancy 
and by the forcible fashion of the time, We have however 
clearly understood that, as far as legitimate religious 
authority bears on the question of interpretation, the 
current method is a hostile one, not nobly hostile, but 
spitefully and scornfully. At best it may contain delicately 
wrought lies which must fail in the presence of rough 
truths; and in fact, it merely adds affectation and conceit 
to incapacity. By the persistence in such a mistaken course 
the whole soul is already instinct with lies, and all re- 
gions of right and life are for ever closed. And yet, the 
modern interpreter scarcely lets an hour pass without some 
manifestation of his ungrateful attitude and suicidal policy. 
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We must close this preface here with the following 
extracts to serve as samples of opinions expressed by the 
Western critics as referred to in para 8, over which the 
enlightened admirer of the modern Pandit and the Vedan- 
tin, might glorify himself. It is earnestly hoped that our 
beloved readers will not fail to observe that there has been 
no variation in the main aim and principle of this feeble 
essay thus far, from its very commencement. It has been 
written neither for fame, nor for money, nor even as a 
matter of duty. There is no doubt that more profitable 
and less dangerous work could have been done with the 
amount of labour now spent on this thankless undertaking. 
But, it some-how turned out to be a matter of necessity to. 
deny the falsehood taught and remedy the injustice done 
Although it is extremely doubtful how much might come 
out of this anxiohs but feeble attempt, it must be confessed 
that from the very beginning, there was no way round the 
lie and the injustice, but only over them. The enlightened 
public are therefore earnestly requested to throw away as 
bitter, if they choose, the fruits of this labour without 
reviling; and they are welcome to gather them without 
thanks, if they are in any way inclined to taste them. 

?i#T II 



A History of Sanskrit Literature 
by 

Professor Macdonell 1900. 


(a) * The four Vedas are collections called Samhita of hymns and 
prayers of varying age and significance 

‘ The hymns of the Rigveda being mainly invocations of the 
Gods, their contents are largely mythological. Never observing in 
his ordinary life, action or movement not caused by an acting or 
moving person, the Vedic Indian, like man in a much less advanced 
state, still refers such occurences in Nature to personal agents which 
to him are inherent in the phen mena He looks out upon the work- 
ings of Nature with childish astonishment.’ » 

‘ The religion of the Yejus is a kind of mechanical sacerdotalism. 
The desire which several rites are meant to fulfil amounts to nothing 
more than childish absurdity. Thus some of them aim at the obtain- 
ment of the year. Formulas to secure possession of the moon would 
have had equal practical value.’ 

(b) ‘ They (the Bramhanaa ) form an aggregate of the shallow and 
pedantic discussions, full of sacerdotal coQcei:s, and fanciful or even 
absurd identifications, such as is doubtless unparalleled anywhere 
else.’ 

‘ The Bramhanas in course of time themselves acquired a sacred 
character, and came in the following period to be classed along 
with the hymns as Sruti or ‘ hearing ’. that which was directly heard 
by or, as we should say, revealed to the holy sages of old. 

The chief interest in the Bramhanas leis in the myths and legends 
they contain. The style of the prose in which the Aitareya is composed 
is crude, clumsy, abrupt, and elliptical.’ 

(c) ‘ The Sootras belong to the sphere or tradition of Smriti. As 
the Upanishats are a development of the speculative side of the Bram- 
banas, the Srowba -Sootras form the continuation of their ritual side.’ 

‘ From the intensely crabbed and unintelligible nature of their 
style, and the studied baldness with which they present their subjects, 
it is evident that the Sootras are inferior even to the Bramhanas, as 
literary productions.’ 

(d) The Epics 500 -6U B. C, ‘ Vedic literature is essentially reli, 
gions. Sanskrit literature abundantly developed in every other direc- 
tion, is profane. The religion itself which now prevails is very diffe- 
rent from that of the Vedic age.’ 
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‘ stand in hand with this fondness for introducing the marvellous 
and supernatural into the description of human events, goes a ten- 
dency to exaggeration. The very bulk of the .VJaha-bharata consisting 
as it does of more than ‘.i, 00,000 lines, is a concrete illustration of this 
defective sense of proportion.’ 

‘ It (the Maha-bharata) describes the tragic fate of the Kuru race , 
who with justice on their side, perished through the treachery of the 
victorious sons of Pandu with Krishna at their head.’ 

(e) Philosophy. ‘ The Aryan copied from the aborigines the theory 
of transmigration of souls. Sankhya is dualistic; there is no supreme 
God. It is a pessimistic system.’ 

(f,i Sanskrit literature. ‘ History is the one weak spot in Indian 
literature. It is, in fact, non-existant.’ 

- ‘Bramhi writing 500 B. C. is borrowed from the Semetic symbols 22 
in number and elaborated into 4o.’ 

Big-Veda-Samhita 

or 

The sacred hjrmns of the Brahmans 
Edited by Dr. Muller, London 1849. 


‘But, as it is, the Rig Veda represents to us the old collection of 
the sacred poetry as it has been handed down by tradition in different 
Yaidik families, each of which claimed a certaia number of ancient 
poets (Rishis/ as their own. The poems therefore which have been in- 
corporated in the Rig-Veda-Samhita are arranged according to the 
old families to which the poets of certain songs are said to have be- 
longed, and consequently those passages which in later times were 
selectd as most appropriate to bo employed at the grand sacrifices by 
the Hotri-priests, are found scattered about in different parts of 
this old collection.’ 

“ These hymns-originally popular songs, short pirayers and thank»> 
givings, semetimes true, genuine, and even sublime, but frequently 
childish, vulgir, and obscure were invested by the Bramhana with the 
character of an inspired revelation, and made the basis of a complete 
system of dogmatic theology.” 

“ These Bramhanas, though nearest in time to the hymns of tha 
Rig Veda, indulge in the most frivolous and ill-judged interpretations.” 

■‘As the authors of the Bramhanas were blinded by theology, the 
authors of the still later Niruktas were deceived by etymological fic- 
tions, and both conspired to mislead by their authority later and more 
eensible commentators such as Sayana.” 



li 


Brahmanism and Hinduism 
by 

Sir Monier Monier -Williams 1891. 


“ The phenomena of nature were thought of as something more 
than radient beings, and something more than powerful forces. To 
the generality of the worshippers they were more distinctly concrete 
personalities, and had more persmal attributes- They were addressed 
as kings, fathers, guardians, friends, benefactors, guests. They were 
invoked in formal hymns and prayers (mantras) in set metres(chandas).” 

“ Those hymns were composed in an early form of the Sanskrit 
language, at different times perhaps during several centuries, from 
the fifteenth to the tenth B. O', by men of light and leading (Rishis) 
among Indo-Aryan immigrants who were afterwards held in the 
highest veneration as patriarchal saints. Eventually the hymns were 
believed to have been directly revealed to, rather than composed by 
these "Rishis, and were then called divine knowledge (Veda) or the 
eternal word heard (Sruti) and transmitted by them.” 

The general results of the laborious researches of the 
best Sanskritists in the West for the past hundred years, 
are definitely and unambiguously expressed in the above 
extracts, particularly as pertaining to the contents of our 
sacred literature. They may be summarised and specified 
as follows. 

(i) The sacred Vedas which are now believed by the 
pious Hindus as having existed from time immemorial) are 
but the collections made about 3000 years ago, of old popu- 
lar songs current at that period. Their contents represent 
the expressions of childish astonishment at the sight of 
terrible phenomena of nature, given out by the Vedic Indian 
in his uncivilized and primitive state of society. 

(li) The Bramhanas which are reckoned by the Orthodox 
Hindus as forming part and parcel of the sacred Vedas, are 
but later productions of an inferior type. Their contents 
refer only to more sectarian, narow aiul absurd religious 
conceptions as compared with the Vedas; and even the' 
language in which they are couched shows signs of much 
deterioration. 
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(iii) The Sootras are the products of a still later period, 
being far inferior in every way, even to the Bramhanas. 

(iv) The Upanishada belong to the Sootra period and are 
only a development of the speculative side of the Bramhanas. 

(v) The Itihasas and Puranas are much later productions 
containing ridiculous exaggerations, and mythological, pro- 
fane, immoral and childish fables. The Maha-bharata rfor 
instance narrates at intolerable length, the treacherous acts of 
Krishna and the Pandavas against the just and virtuous 
Kurus. 

(vi) The knowledge of Writing was absent among the 
Indians during the Yedic period, and the Sanskrit Alphabet 

itself was borrowed from the Semetic race in later times* 

The above views and criticisms cannot be sneeringly 
slighted or indifferently ignored, as they represent the logi- 
cal and scientific conclusions arrived at by the life-long 
labours of the greatest Sanskritists in the civilixod West in 
the true interest of the literature, although they are not 
far different in thei r nature from those of Colonel Ingersoll 
about the holy Bible. The best modern Pandit in India could 
not therefore easily condemn them with his mere literary 
knowledge, nor has he ever attempted to do so in behalf of 
his sacred religion. He cannot however be permitted to plead 
that he has been unaware of these serious Western criti- 
cisms which virtnall}' strike at the very root of his time- 
honoured religion ; because, his civilized admirer is expected 
to be completely acquainted with them, especially as his own 
knowledge of Hinduism at present, is acquired more from 
English translations than from the original texts. The vene- 
rable Pandit is no doubt surprised and bewildered at the ana- 
lytical and scientific researches conducted so thoroughly by 
the Western scholars in the field and finds himself incapable 
of reasonably criticising a single opinion of theirs, the majo- 
rity of facts brought to light being entirely strange to him. 
But his learned admirer accepts the Western cri ticisms as 
foolishly and as indifferently as be admires his Pandit- Such 
in broad light and brief terms is the real position and atti- 
tude of the learned Pandit and his ill-advised admirer in the 
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landr Let them in the teeth of their pleasure or displeasure 
simply think within themselves how far their presumptuous 
conduct has been profitable or even honourable. Stern facts 
now compel them to sink into oblivion, leaving behind them 
but the pernicious effects of the innumerable mischiefs 
wrought by them to the entire detriment of national prestige 
and religious sanctity. Their entire manner of thought and 
talking about religion, is simple mockery, and they should 
give up at once their false assumption of authority, without 
being liable to short- comings and dishonesties. 

»T5rprt qfJTFHt ti 

It may not be perhaps entirely unnecessary or even unpar- 
donable to notice a few important and vital points here in 
which the Western Sanskritista have completely gone astray 
so far as their criticisms on our sacred literature are con- 
cerned. We have already stated that they have misunder- 
stood from the very ccmmencenwnt, the technical terms 
hishi and Sruti, exactly like the modern Pandits. Similarly 
the term Sam bita as found coupled with the names of tlie 
Vedas namely Rigveda-Samhita, Yejurveda-Sambita &c., 
is interpreted as meaning a collection, although the word in 
Sanskrit has that meaning too like many other words having 
several meanings. From this mistaken interpretation of the 
word, the natural inference is drawn to the effect that the 
Velas represent a collection of popular songs or hymns 
known to the Hindus at a particular period in the history of 
the nation. Of course the Pandit and his admirer have no 
knowledge of the technical subject, and are therefore com- 
pelled to remain silent if not admire the critic who is doubt- 
less more learned than either of them. But, that is no valid 
argument to establish the correctness of the criticisms them- 
selves. The word Sambita is known to every vedic student 
as referring to the technical form of each hymn in the sacred 
Vedas, as formed out of the Fadas or individual words by 
proper phonetic changes, and is opposed to the Pada-Patha. 

II 5rvikr^qi5n»P!fl*r:5Rf|tiT ii 



The idea of collection which appears to have entered 
the brains of the Western Sanskritists in this connection, 
is truly attributable to their preconceived opinion as to the 
low origin and stupid contents of the Vedas which constitute 
the ancient literature of the despised Hindu. Professor Maz- 
Maller whom many other Western scholars have closely 
followed, has edited the voluminous commentary of the Rig 
Veda by Sayana and cannot therefore completely deny the 
knowledge of its contents- His uncalled for and absurd 
criticisms we have quoted above, must be presumed as 
having originated from his study of the commentary ; other- 
wise, they would be inexcusable altogether. Sayana clearly 
explains that Samhita and Bramhana form the two parts 
of the Vedas. 

II 

This authoritative, technical and scientific explanation 
of Sayana has not been logically attacks i by MaxMuller or 
any of his followers, ami every criticism sneeringly offered 
is therefore unscientific and unworthy of ttieir scholarship. 
Their historical and philological inferences as to the Vedas 
being a collection of old fabulous songs and the Bramhanas 
being later inferior productions, are scientifically wrong and 
religiously objectionable- Similarly, their interpretation of 
the Itihasas and Pnranns as traditional tales and mythologies 
of a profane character and of a much later date, is equally 
the mistaken product of an ill-informed and biased' mind 
although it is partly the result of the unfortunate contami- 
nation with the' modern Pandit. If the learned Professor 
were now alive, he could have refreshed his memory by 
reading the following pas.sage from ibe very book he eilited 
and puolished with considerable difficulties. Sayana explains 
the technical meaning of Itihasa and Puranom in the 
clearest terms. 

$iFr^^rgq^?r»fsif^qr<[5B snw^nncT to- 
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‘‘ As both the words Vipra (Bramhin) and Parivrad 
{Sar,3’asi) refer only to a Bramhin, the Itihasas &c., pertain 
to the Vedas and do not differ from them. The particular 
form of description-s found within the Vedas such as ‘ The 
Devas and Asaras prepared themselves S is kntfwn as Iti- 
hasa. A^ain the form of description contained within the 
Vedas themselves, concerning the origin of the Universe, 
such as, ‘ In the beginning, none of these things ever existed* 
is syled Puranom*” 

The above are clear difinitions which ought to throw all 
varieties of modern interpreters and critics off their balance 
at once. The current interpretation of the sacred literature 
as a whole, is simple falsehood uttered by hypocrisy ; the 
admiration of such an interpretation is definite absurdity 
rooted in affectation ; and the prevailing unwarranted criti- 
cisms are but cold assertions in the teeth of science and truth. 
All these exhibit the states of mind in which the reason is 
unhinged by pride, prejudice and ignorance. Nothing cmi 
be more exquisitely, and in all points worthless. No one 
ought to be allowed to trouble mankind or encumber them 
with dangerous and deteriorating work. Let all the self- 
constituted benefactors in this concern, rather courageously 
burn all they have written and wait for the better days. 
There is no use further blundering npon and giving a 
, wretched commonalty to, the religious instructions of supre* 
’^mest importance, bequeathed to us through the sacred 
Vedas. 

Before concluding, it is highly desirable indeed, in the 
true interest of the sacred literature, to requote without 
fear and even with a sense of just pride, the subjoined can- 
did opinion of Dr. Thomas of the India Office London, an 
authority no less honourable than Professors Max-Muller 
and Monier Williams- It will surely prove a source of 



consolation and encouragement to our beloved cmdeta, and 
of painful surprise to the misled Western critic and to hia 
(indigenous imitator. It might not however succeed .in 
jttoducing any beneficial efiect upon the perversity of our 
^ thi<^-skinne4 Pandit or upon the hypocritical orthodoxy of 
I his enlightened admirer. 
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1 think there can be no doubt that the conceptions 
of history, geography &c., expounded in the Puranas and 
^imilar works are of a different order from the European 
ideas connected with these subjects, being throughout domi- 
nated by philosophic, religious and ethical purposes. 
similar phenomenon is to be observed in the religious lifce*'- 
ature of other countries, where also a need has been felt for 
interpretations on the lines of your own. From this point 
of view 1 feel that you are doing a service to Sanskrit lite> 
rnture and the religious life of your country by dissociating 
them from the comparison with the common sense points of 
view of the modern system of study.” 

Thus, the subject under reference is of the highest 
importance to mankind in general, and the above opinion 
is perfectly and gloriously expressed . Its widest scope and 
universal application to every theistic religion, cannot now 
be frivolously denied by the interpreters or critics of thp 
modern type* It is hoped that our beloved readers will now^^ 
be convinced that the vindication of perfect truth, under the, ^ 
existing conditions, could certainly be expected, by way of, 
reasonable judgment, appreciation and sympathy from 
foreign lands, rather than from the boasted Punya-bhumi 
of the venerable Pandit and the enlightened patriot. 
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VI. 


BHISHMA PARVA. 


INIBODUCTION. 

13 . This is one of the most important Parvas in 
the Mahabharata* The great Bhishma is the common 
grand-father of both the Kurus and the Pandavas, some- 
what like Vyasa, the author of the Epic who is more directly 
their general grandfather. In the war, Bhishma sides with 
the former although at heart he loves the latter. He' ac- 
cordingly fights in the battle against the Pandavas, and falltf 
during the Dekshinayana, after ten days’ fighting. He lies 
on the bed of arrows in the midst of the battle field without 
dying, until the advent of the Uttarayana. In that state, 
he acts as the chief speaker in the succeeding voluminous 
Parvas known as Santi and Anusasanika. It is in the be* 
^ning of this Parva that the world-knoWn Bhagavat-Gita 
is introduced as having been preached by Sri-Krishna to 
AijUna at the commencement of the great battle at 
Kurukshetra. Gavalgani Sanjaya is also here said to have 
been specially appointed by Vyasa to narrate the war news 
to the blind old Dhritarashtra in bis palace. The Gita was 
accordingly repeated along with the war news, by Sanjaya 
gifted with divine vision, while the fighting was going on in 
the battle-fieldi Such is the account given within the Epic 
itself. Under the current m^od of interpreting the sacred 
Pnranas and Itihasas as hunuto history of deceased monarcha 
and exii^luct nationalities! it is very likely that the Gita 
as a whole, might be lexically condemned by unsparing 
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critics as a' later ioterpolation. And in reidlty tben is no 
cc^eiit reason for the greatest admirers of the Gita to offer, 
at prraent, against this undermining criticism. The iwlmi* 
ration thus inevitably dwindles into silty emotion and «}me* 
tunes into mere dogmatism. The learned expositions of the 
’ text consequently lose the major portion of their pretended 
importance and value. The very dramatic setting for the 
' declaration of the famous Gita to the world, appear^ as at 
present understood, uncouth and unnatural. The meeting 
of more serious and nasty difficulties of the .same type is uu- 
avoidable when the inside of of the text is ransacked* T^ 

' modem attempt to ignore these serious hindrance without 
, even^an open acknowledgement of their actual existence, is. 
.indeed a sure sign of mental and moral weakness. How 
courd the innocent public be expected to recognise the im- 
portance and dignfty of the text when its professed expoun*- 
ders are in their present pitiable predicaments It is absolute- 
ly impossible to explain the wlu>le of the text reasonably, 
unless the technical method of treatment adopted in the 
Jscred literature, is accepted unconditionally and with a full - 
heart. This very necessity is pointed out in the introduc- 
tory explanations furnished ,in this -Parva within U dew 
chapters preceding the eighteen Adhyayss of the Gita. , 
Without a correct knowledge of this introduction, it wottidi- 
be a hopeless task to grasp the true import of the sacred. 
Gita as well as its exact application, scope mid ei^ai... 
Evidently, the nine long chapters dealing with the edlgeet 
in this Parva just preceding the Bhsgavat-Gita are seldom^ 
noticed by the modern learned Pandit as forming part of 'the 
' Hahabharata itself. He is in great hurry to take up the 
i Git8 for the purpose of enlightening his inferiors, and he has 
tBoefore no convenient leisure to look into the praviQ«a 
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pages of the Bpio which proi»bIy he deapiaea as mere Pqr^j-- 
nlc ^ry as his.Venerable self is pleased to understand: 

When the dealer in the Gita is self-imposed with the title 
the critic, foreign dr indigenoua it does not matter much, the ''if?., 
sacred text is immediately converted into an interpdatod 
staff, ^p^^lly as it contains a philosophical dialogue entirely, ; 


unconnected with the history of the Maha-bharata war which 




Im believes as having taken place in Delhi, sometime before- . 






the invasicui of India by Alexander the Great. The sub-„ . ^ 
^noe of this Gita also therefore discloses the nnscimjtiffe^C':^ 
and childish theories recognised and respected ai^ bighly>~*"y 




philosophical and ethical, by the ignorant Hindus of 
particular historical period, say between 200 and 1500 B. O. ‘ i-i. ' 
GniAnaders may proceed with the firm conviction that these ' 
are exactly the prei^ling respective opinions of the emditel:!^^^ 

All the voluminous writ- 




Pi^it and the enlightened critic. 

in^ and platform orations which pour fortb eulogiums .on 7 /^ 
the Bbagavat-Gita, are unmistakably based upon these un^ -'^'^ 
derlying views which are unfortunately derogatory' to the?*vi^>|' 
c(^»i<y« sacredness and dignity altogether, of the contentsl^ ' 


of toe e^ebrated text. All those who are earnestly ami 


demrous of obtaining useful information and re- . 
lipbus instruciiony could not, under these circumstances, . 
help treating the current elucidations of the text, as shea 
in the field and as sinful misapplications of 
n^^ng spiritual instructions to the insignificant a&irs J 
muAdtoe exifitence. . '-Si 
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The substance of the introduckvy portion above refers 
red4o, could be eadly gathered from the firet few p eg M 
dealing with the Bhishma Parva here. When the connection 
of this particular portion with the main subject of the Gita 
is recognised, it will be evident, that this most philosophical 
and religious text is irremovably attached to the real contents 
of the Maha-bharata, and that it could not therefore be con- 
demned as an irrelevant interpolation of later or earlier 
date. It will also be clearly found that the Gita asn matter 
of fact enunciates the general maxims of the gr^t Epic- and 
the latter explains the practical details of the science of Gita. 
It will further be evident even to the great surprise of the 
modem interpereters that the Bhagavat-Qita imbedded iu Uie 
l&iha-bharata is neither the highest philosophical disswta- 
tion available in the Hindu sacred literature, nor is it the 
lowest form of philosophical or religions instruction suited 
tolthe average worldly wise man, as it is too often mista- 
kenly presumed. The sacred Gita has its specihc status and 
dignity as a text for intermediate grade, far beyond the reach 
of the ordinary public governed as they are by their mind 
and senses instead of being able to control them in return. 
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It may be specially noticed in this connection that the 
celebrated Bhagavat-Gita as well as a valuable introduction 
0 it, are both in ttie words of Banjaya as addressed to king 

Dhritarashtra. This introduction furnishes in detail the 

* 

technical explanations for the Puranic geography and pejriods 
0 t time specified in the treatment of the greaf Epic as a 





' wliol«. It is abo necesssiy to remember in this connection 
that althongh the general Puranic descriptions of the/ap{^ | 
rent places and periods of time are the same in all the texts, .?*£ 
there are pecnliarties in the scenes and times described in -■■7 
each text as specially pertaining to the incid^ts narrated % 
therein. This fSct necessarily adds to the strength of eril- 
^ dence hitherto adduced against the prevailing literal into- 
pretations carelessly furnished without any reference to the 
extremely technical character of the sacred subject. We'' 
shall notice this point in detail as we proceed. % 


14. Sanjaya and his introduction to theBha- 5 - 
gavat-Gita. Sage Vyasa arranges to furnish timely news 
regarding the progress of the would-be battle at Kurukshetin, xfe 
to the blind Dhritarashtra inside the Palace. * 
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taiM dBpetipUaQ of tlM coonbries and towns fcom wbisb..,' 
theie l^ons jralas have now ^embled to fight at Knra- ' . 
kshatra. , , ■ 

j|s% ^|5«!r I “ 

'rttJtiw w<Ki«ir ?ra3r I , . ,"*,.1^^ 

«rci ^ WTT^nrt: ii - I 

“The innumfflCHble warriors now assembled at Knm-r-*i 
kshetra are jeklons of each other oVing to their greed for tl^/?' 
wealth of the Bhnmi. I ara therefore of opinion that the\ 
Bhnmi is valuable in many ways. O, Sanjaya, please dear~''’ 
cribe it to me. I wish also to hear from you the oorreet:..' 
extent of the countries arid towns from which these warr&ii^ 
have come." 

A general geographical deaeriprion of the Bhnmi 
^ih -as it is understood, was then given by Sanjaya ext«|fc''t'; 
ing4o i^e full chapters from 4 to 12. Althongh the wh^^ >|b 
of it eomt^ly ecnteSponds to the descriptions in the vaiiaiS**^^ 
Potiyaas, which we have noticed in detail in the earlier pmr- 'Jri 
luMi of this essay, it would still be a matter of extreme |b~ > « 
tfflMirt to otearVe that the text under reference ^^eaks in tl% 
sa^^e« only more clearly. The following extract will, 
^^lll^ly and anxionaly hoped, add further to the conv^'^M 
^^iPSgMdi^ the correctness of the method of jnterprefis^^ 
<^d ihe complete inapplicability of 
cnticfensand oondeiri^ions* 
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»# =? 3n# ^ f^jT^ 1 

' »jfJr: JT^ Sg^n^Tf »5T|^ ^RIcIWH I 

gTFT ^ ^ni^nw^^srfqu; i 

rr^nraw ^rsn^ i 

^fi i R rq ^ qr ^ i g^l^<i<i.ijti*)cf i 
iJ^iitltlPi ^ JH^R^T: i 
\ 5r«^: ¥;q =q’ q^*T: i 

5Wr: I 

^Ri^gwr ^TjR:. i 

^q^ ^;qw gwreRT: i 

, 51^: qi^"^ 3fiqii^ ^rsq ijq 5 i 

qq 3 <»?r xm^ q^ 1 

qqj^ ^4^*1 "fta jjjrr: sf^f^: 1 

3i5%3T qifirq^ ?ri«r »Tqf^ % 1 

qqr 3 ^qjfhrrqqrf^^rf^ q^?T5rT^ 1 
^ sq^dff^ qRqqr 1 

3ng>i^ rqq^qPq 5rTjn% qrg^: 1 
«q>qqW«irf®r ?f^qf 1 

qq ^ qrqq; qT^4^fcnn: 1 

W qg«qRq^ SRMT^ JTq^ I , 
aift'sai: ^ j)’ qiqi if ?ri^cr^ qrq^ 
Maifci^R: qt q^ il 

Quotation No. II. 

5?^5«i sq^Ti^ sfhi^ iFS^Rq 1 

qR*r»q55t ^qr^ \ 

- q ^e qi f?i^aH ; q^qnff^rftr^; 1 






1^. g®rE^^: «»>T5i*?i?WRraFt \ 

- w ^ g^: g^JUtiR: i 

f|t^ ?Rr: ^ i gJ r Mti^ I 

alN^?OTPm: «i4t: «jR^Rcn i 
3?mcr#^ Rdm: Iw: ^3=5!^ w 

^?3fRr I ^Rr 5 gsFBr: j 

qR l*iw i q I 

^R i a< i mt t 

*n^ ^ ^ «5i^3i^ I 

^ssam aRfsw: I 

5tr?n^ »?5W^ *TWRr: i 

amftr 'gr t 

^i^ife^SPwr I - 

«rwRT rR#5»i^ «rlt^ 5 g^jrar » 

^ ?ft f^sgn^ R FS fff Rm 

"if^ ^Tsnpr I Rt I 

^ g itF^aftw tpr IT I 

g WR«ff R>ft i 

, ig KI'c fN i!m Ri«^R »ra ^ i 

' g.iRlssw R >t W T > g R° r g I 

V ««f«WR5^; jRr: i 

m »ngr ^ww1 « 

4 iTo. IIL 


' Mum . ' r 

3^ *w » " 
m W: 'nofg^ anr ^ m: i 

ct f| *r 3T^[JiFJra: I 

11 


^ ^ tir»¥^ ^ m I 

^iipf^rarf^ 'Hi'irt: I 
arq^ ^an%q arrarriRq^^qn: i 
q ^ qRt ^ q <rfrr: I 

arq % ^ *TRcr arRcnj, i ■ 

q I 

gsi^ ?:p5R[,%5areq ?i^f^i4^IcHh: i 
sT^qr q a?iRr3r «rf3prr>ft qc^rararq; i 
cT^ amrarqqRJ^ t 

arsq; ?{W: ' 

qrRanqW r|[^ I 

^ qqwR^ eaftqcT: i 

3T%Rrr: i^g^srf^qwRW: i 

qqr \w. f¥4r i 

ami qiiq q^r'ft<tfH » 

pift3: ?r«ni3f|frr t 

wmr ^TJiRr: asKi; I 

^ simpfgw^^R^: • 

^44|^«4<i>iaiNi ^4 TOa|OIH I 

?T3rR> aTTcT^ qr^apw^ qgmilH, > 
q qif^ ^iHR’r ^ i%ai; i 

cfWcqft*^ ^*)4d5t) jR)7P53T; U 


.♦ -Vi; 

Q. No. it. • , . 

si^ ^ssn^f i 
^ fggrt ^ I 

^ ^ ^rir: ^T*imtep?T ii 

«inr:3fra u 

srj^rrra: ira^ i 

^ sraiin ^wtw I 

' ?TtR inrHt ff ^ ^ I 

aiRlRif: SWRTRT f|!F • 

3priT^ «m^T I 

srsTT^ ^ s?^-q« i 

1^ sTsmf^: I 

^ H ^ P»?rT Jif^i^TTOi: 

%RRr srsrr; ?f5j^qr'>3cii: i - 

^RSRR #CR sm: 

ww ?ift I 

qt ^rm ^rw ir% w 

^ ;a5 ?r«iRR \ 

Hinm ?r%^?rg^: I 
*rw5r 

^%gf wm d^i3*iq^igf| \ 

*raT si-gr ?rpi«l«ii^< ^3Rri: i 
Srf^ I 

. , «rRT^ I 

«ft»n5i.»prf^ ^rpwcr: ii 




i'-- . 


--fi^ - ■ ... \ .'. '-. 


No. V. 


= 5 ^ ?lt 3 RRcI^ • 

# Irit 5 Wt =^ ^ =^ I 

^ m cRT^brgjr sr^r I 

siw^ » 

^TRn: «rf^: i 

SRTO?^ ^ srmw 5=!^ % ?i^W!n: i • 
^Rrraf ?rf^ ^ I f 

sTFF^ % =^ grit i 

j^R?rrtr «RFnc 3 ^^fH: « 


,:‘^ iixmt 


'4' •f^af!W^^plt5n^«5t5?55»T1T5S » , 7 J 

14; ^ ?TO 5Rlftti«rof^ II , , ^ii 

fc;-- ■ , 

^4 ' r lengthy extoaet hw« ipTen is meant for convenlaDt 
i^TOOzence daring Ideare boors, by those interMted in the 
^ 4 K^ect< It is also necessary for the proper {MK^ess of OOX; j. 
.f:itd^ witboat onnecessary doobta or disputes in the middk^ 
j^Oto be prepared with definite ideas regarding the geographical^' -':./ 
i.> iq)erificataon 8 wherever possible. On a close reading of thee *4 
i^^.text here quoted, it will bo evident that every word used »S^/ 

7 . the above extracts contradicts the current interprotalaonis .^,;; 

7 idfflitifyidg the descripticme 'of locaKlies in fee literrtiiii^ -^ 

; th® countries, towosf rivew and bifia in India as 
I are found at premnt* Qn-aocount of the eniaro pmtsrioh 
'Cfate notice of the definiticHis here furnished for gtudwic^ 

’ is mafeematically certaia that fee whole text is totaUy 
: understood and misinterpretod. There is m doubt Aat - 
/'^ec^ya^iical foundation here Iwd for fee So^Ued hfetoly of"- 
. fed Msha>bhaTata war is btult of a matnhd wife wWfeU/ 

; nufe^ the modern Pandit nor the «itic is y^' aequamtefi, “ 7^: 
Bo^g i^on an entirriy miplMdiDg 1^ u«0^'baH8» -##^,i / 
- - . , . . . !?' V C - 


.5% 






V^- _ 


, ,i'- 'j’ 

■ 8j3'>-r 


j'<P& 


- 


'it?: 




resa% (tf &e carreat se^o^ods eoaM oot ba^ be pitisUy; 
pf^osterotis. The ingeDioae twistings of the text might to / 
some extent be pat np with, provided they serve at least ^ 
some harmless purpose. But if nothing is; aGtoally gain^, 
except disrepate for and disbelief in the original text itsdfi . 
the unauthorised trepass upon the sacred ground depiumdS 
immediate checking, and the toleration of the same on the 
falw gromid of policy or on account of indifference, is surely 
culpable cowardice and a suicidal policy. It is safer and 
OMHO hodorable to let the subject alone rather than interfere ■ 
with such a sacred matter in any objectionable fashion. Ik 
is earnestly believed that the gist of the pass^es quoted, as 
explained below, will convince every unbiased enquirer, of 
Itbe truth of the above remarks. 








Q. No. I. 


'.jS' 


>‘n< 




’ "The subtle elemmtts are five in number m classifi^ 
by phil(^phers and the subtle earth possesses all the five 
: quidities p^tebung to the subtle elements, such as 8oan(]^ 
^ fed, form, taste and smell- He who has secured this elemen* 
t^^tel earth has everything, movable and immovable for him^ 









{ Wfam tea subtle diements are in their eqa3il»iam, tbe^j 
^ in termix and there is then no creation Or destructiom 
li^%ub^ element in itself is unlimited in extent and ia 
the JCwy of Qoi 








.. ;,'^^|a|^it ux^ desteuekioQ result only by individual ir? 
Mgilpidte ^ ^tmente and temr eonsequ^ : 





Jai HAat-Sa&Bm* . ' j - 

ituxtare, when they appear in the form of finite 
whose extents are then ftieasnred or found oat, but beymd 
this, their real stete is immeasurable and unimaginable-” 

Now, what a' serious and scientific treatment of the 
subtle elements and their mutual relation is here given and 
what an absurd and irresponsible interpretation is offered in 
its place? What value caa> under these circumstance^ be 
attached to the grand explanations, showy criticisms and 
virulent condemnations of our ancient religious literature, 
' now thrown broad^ cast all over the land? 'i'he whole a&ir 
is a resplendent exhibition of the modern ignorance of tiie 
subject in toto- 

Q- Jfo. II ^ 

“The Jambu-dwipa in which the 6barata*vsrsha is 

S ted, has a Jambu-tree called Sudarsana from which ^ 
its name. It is covered over by a number of rivra^ 
j|oad-like moxuitain6,'and surrounded by salt water* >JU 
is like a reflection in the mirror and iS seen situated wit^S 
the orb of the moon. 

sir 

pRR»R: I 

Double the size of this is Plaksha-dwipa and doul;^ 
that again is Salmalit beyond which is all water in a 
pressed state. Qn either side of the divine ralnt in tbe. 9 ^tm 




iectite north is Easyapa-dwipa and in the sooth Saka-dwip& 
The Malaya mountain and the Tamrapami are in the ' head 
of the rabit.” . 

In this description of Jamba and other Dwipas there is 
hardly anything which could be- grasped by the modem 
Pandit or his critic for identifications of places in India or 
Asia. The Jambu-dwipa or Sudarsana dwipa is unegoi- 
TQCally described as situated within the orb of the moou and 
is sem like a reflection in the mirror. As for our ordinary 
poranic explanation, there is hardly any difficulty to be ex* 
perienced. The moon in religious literature has repeatedly 
been explained as representing the mind. 

The term Sudarsana or worthy sight gives the neces- 
sary clue to the region described, as opposed to unworthy 
sights. The description in the text clearly refers to the 
subtle element known as Bhumi or earth and to the satwic 
state of mind dealing with the same. The indentification of 
such religious and scientific ideas with geographical sites is 
{amply ridiculous and sinful. It may be particularly noticed 
here that all the descriptions given invariably allude to , ex- 
cellent places alone. The major portion of the modern geo-^ 
graphy could not aflbrd to exclude worthless localit^,ili 
this manner. 

Q. JTo. ///. 

“Dbritarashtra enquired whether it was in Bharata>var* . 

where his own mind attaches itself, that tiie Kurus and. 
Paodavas have now assembled with their large turmies on 
of i^tmrice and greed. Sanjaya replied thab 




FftndsTftS were never avenfflOns bnt only the Kurils an 4 
^otberrale:^ ftiendjy io J^eta- Tfa<^ wlio aip avws^g^^n 
"Rharata— vAraha will keep qnarrelling wii^ each o&er--J. 53 io 
real nafcnre -of this Vareha shall now -be explained. jQ^a, 
Yyvaswatiia-Maaa, Pnthn, Ikabwakn and other powe^l 
kiAetariyas are fond of this Varsha. It has several eseo^^t 
raoantains of which seven inre important. Nobody is yet 
satisfied in its eqjoymwits- It is the sai^rt Imr divinely 
jkodtan bodies.” 


; M 


' ' ‘t ' { 'f* ' '' " 

srS- ' . ^ .*‘Iaali the seven Dwipasj strength and longivity jSm'/ 

fir' ipiBodaeed by devotion, trathfolness and control of tbeseni^!.* 
Although several cities are mentioned as found hs 
^^% 0 wipa 8 , there is only a single city and a single Dharma in '< 

iii' ' ■ / ■- V?*': A-'- -I* 

> Eswara is the real ruler, father and grandfather itt aS 
4 ^ the Dwipas^ Food in the form of Siiihom,mtaeeea at 

plii^ment, spontaneously attends on all tt^e reudaoJi^^ 
li;’ _.^'l>wipas.. 

? - sTtsnwnr srsn: 

- • ' JTfRTtr ^ ^ J 


Beyond these Dwipas is the region called 
'g* Besides the above Bhumi, the 

' "j^ut desetye consideratii^- * R»hu is iwM, «cBp«u0^^§^jk^ 


fclSHKi-pABVA. ' Is? I 

son and moon at times. The above is the real gist of what 
is deiMribed in the sastras, regarding the details of the Bhumj 
which is observed or practised by the mind, ^ ' • * 

Therefore leave oft’ all anxiety about your son Duryodhana ^ 
and rest in peace-of mind.” ' , 

■ J 

We see from, the above that in spite of the various de- 
tails in the description of the seven Dwipas, confounding the^ ’ 
modern public and the geographist in particular, it is clearly 
stated that there is but one metropolitan dty for all, one . 
Dharma, one Easwara the ruler, father and grandfather, and 
one self-supplyingi food <lamed mlhom or attainment* 
Among the heavenly boilies, the sun, moon and Rahu are 
alone enquired into by Dhritarashtra and explained by San- 
jaya. Even the blind old Dhritarashtra knew the meaning of r 
his question. The sun and the moon certainly represent the 
Gnana-yoga and Karma-yoga respectively, and Rahu the 
common enemy of both, denotes the totality of obstructions. 
How is it possible to connect these descriptions with geogra- 
phy and astronomy? What excuse can be forthcoming for 
the uncalled for and ridiculous expositions now ordinarily-- 
obtained? I am extremely anxious that the readers will 
spwially remember these portions, as they are to be_^ of im* ' ‘i 
mediate use the moment we enter the field of Kurukshetm 
for the great battle. 

Q. No. V. - ' 

“There are four Yogas in Bharata-varshai namely; , 
Krita, Treta, Dwapara, and Kali. The Krita prodocea- 
ascetics possessing the wealth of Tapas. Treta originates 
TgntwAriy fts becoming chakravarties or Emperors. Dwapara 
gives rise t5 all castes, forward and heroic in character* in 
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X5. THEBHA64VAT-GltA. 

■ ^5^ U 

«?rt?ir g^c^ra; i 

UIW: ’TTO^^ II 

Dhritarashtra wished to bear from Sanjaya the details 
of the war that took place at Kurnkshetra after the Panda* 
, vas and his sons gathered themselves there with their re- 
spective large armies. 

This Gita or Song is known as the Bhagavat-Gita, 
distinguished as it is from other Gitas, such as Rama-Gitat 
Siva-Gita,Ganesa-Gita &e and curiously enough the beginning 
of it is the description of a great war. The battle-field and 
the contending parties are therefore very important factors 
to be definitely ascertained for the correct' interpretation of 
the contents of the Gita as a whole. But these have been 
already explained at length in the previous pages and it 
would be mere waste of time to go over them here again. 
It is earnestly hoped that the readers remember them and 
will not begin to question about them at this stage. They 
are, of coarse, freely allowed the choice of relinquishing them 
altogether cr of sticking on to them, when they follow the 
interpretation of the Gita as it is offered below in accordance 
with the clues already obtained by our enquiries hitherto- 
The description of the seat of war specified! has itself occu- 
pied full nine chapters' in the text, and it is clearly evident 
that the whole of it is an introduction, and a necessary one, 
to the famous Hiagavat-Gita in the succeeding, chapters^ 
The Gita is thus virtuallj’ the National Anthem and the War 
Song. Its very title requires an explanation. It is called 
the Bhagavat-Gita either because it was preached by Bhaga- 








van Sri-Elrishna,^ or because it alludes to the glories of 
Bhagavan. In any case, the technical meaning of Bhagavan, 
if any, has to be examined. 


^ JRRTT *Fr: I 
^ »nRcft ?fT ^ I 

II 


*‘ The word Bhaga means, intellect, prosperity or glory 
and the power of producing these is called Bhagavathy 
The eternal Atma as combined with Her is known as 
Bhagavan.” 

It is thus clear that the Gita under reference explains 
the nature of Atnia as eternal and as combined^with Sakti 
or Bhagavathy. 

The Padma-purana has the following regarding the real 
character of the Bhagavat-Gita. 


ii 

|qml I 



rrl^tR: i 

^w srTJflfl T^t^^TPTRpiJfRi; i 










pJaing victory overreach other. In Kali, all are* avaridpiiB 
■ and passionate. In the Dwapara, as at ^'esent, everytiung 
is eompa’essed or abridged.” 




t * We have explained the Yogas at length in the previc^ 
chapters. It is enough to note here that the above descrip* 
tion furnished in the text under reference, only'strengthfflJS 
the interpretation already given. Samkshepa here clearly 
; refers to the process of reducing innumerable materialities to 
fewer categories of philosophy. 

The above geography being thus finished, Sanjaya men- 
‘V tioned the death of the great Bhishtna in the battle-field, 
k;'; Bhishma, who did not yield even to Parasu Kama* was kill. > 
W by Sikhandi son of Drupada who was originally bom as 
■ a dai^hter. For this very reason Bhishma declined to fight 
fp^'witb him when he was attacked* and permitted himself to 
be killed. , 

.1 JT I 

^ PrTlfdcT: I 

>: mVdtjHi 4 l ' 

l%f f|w ^Tiivr: II • 


Bhishma represents extreme Bhakti-yoga and is tha^j' /■ 
fore described as the common grand-father of the Papdavas 
^ and Kurus, the good and the bad. Parasu-Bama as ake^j^^,., - ? 
' notiGed refers to the destruction of acquired sins, by his - 

r, riWe axe. Bhishma waa not in any way afraid of WiOrii 
Bhakti-yoga is thus superior to the performance of Karq^'': ; 
lor the removal of sins committed. Sikhandi ' is fte son of ~ 





Brnstoa-FuiviL 






Drapada, rot^ of Paocbala or ’ Sastzas. Soteeqnentl^Cw 
shall find that his flag-staff is called Asainkalpa msaniog,' 
d^&id of an objective idea, and hence superior to Bht&t^ 
yoga wfiidi requires an obj^t for love. Bhishma repre- 
senting this Toga had therefore to-fall before Sikbandi. San- 
jaya being questioned again by Dhritarashtra regarding the 
particnlars of the war from its very commencement, he 
began to narrate the same as seen by bis divine eyes. 






>Z5 =5r ^ JR: fqj: i 

^JRTcg^T SRn%7 I 

5fRit I 

^ sraKTf^ ffcsiTH I 

'RktTPr RKWJtttldWI^IcHfq I 
sgikdltMl^ %RJTT^ =q JT^: gJTT I 

3t3 i 

'iwcgcu^ I 

W W^JT^qurft II 




“Sanjaya said he could see the war throogh divine eyea 
and be was gifted with divine knowledge by the grace qf 
bis Qnm Vyasa. He could hear at a distance, read others. "4 
thoT^hts and travel throogh the skies. He could not be - 
bqrt by arrows in any battle. The details of the battle ■-% 
bn^t at Kurukshetra, he could therefore narrate clearly.” , , ' 

■ Now the story begins in right earnest from th^ve^ |Si 
ccMainctocement of the great battle fought at Kurnki^etiti I 
between the Pandavas and the Enrus. It is slowly --h 
trodaMd in the first couplet of the world-known Bhagat^i^'^^ 
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15 . THE BHAGA VAT-GIT A. 

51 ?^= • 

jjw^r: qro^!?!^ n 

Dhritarashtra wished to hear from Sanjaya the details 
of the war that took place at Kurnkshetra after the Panda* 
vas and his sons gathered themselves there with their re- 
spective large armies. 

This Gita or Song is known as the Bhagavat-Gita, 
distinguished as it is from other Gitas, such as Rama-Gita> 
Siva-Gita,Ganesa-Gita &c and curiously enough the beginning 
of it is the description of a great war. The battle-field and 
the contending parties are therefore very important factor* 
to be definitely ascertained for the correct interpretation of 
the contents of the Gita as a whole. But these have been 
already explained at length in the previous pages and it 
would be mere waste of time to go over them here again. 
It is earnestly hoped that the readers remember them and 
will not begin to question about them at this stage. They 
are, of course, freely allowed the choice of relinquishing them 
altogether or of sticking on to them, when they follow the 
interpretalion of the Gita as it is offered below in accordance 
with the clues already obtained by our enquiries hitherto. 
The description of the seat of war specified* has itself occu- 
pied full nine chapters in the text, and it is clearly evident 
that the whole of it is an introduction, and a necessary one, 
to the famous Bhagavat-Gita in the succeeding, chapters. 
The Gita is thus virtually' the National Anthem and the War 
Song. Its very title requires an explanation. It is called 
the Bhagavat-Gita either because it was preached by Bhaga- 


; ; , bnisHia-PiivA. " , ail 

van Bri-BlrishDS,-or because it alludes to the glories of 
Bbagavan. In any case, the technical meaning of Bhagavan, 
if any, has to be examined. 


JRRft w: I 
?rT I 

^rTT. pr: ii 



II 


*‘ The word Bhaga means, intellect, prosperity or glory 
and the power of producing these is called Bhagavathy 
The eternal Atma as combined with Her is known as 
Bhagavan.” 

It is thus clear that the Gita under reference explains 
the nature of Atma as eternal and as combined^unth Sakti 
or Bhagavathy. 

The Padma-purana has the following regarding the real 
character of the Bhagavat-Gita. 


II 

ft5is% sf^mifSr ^ I 

jHMIWfJR ^ it g I 



I 

*ft?TRI ?T: I 

^ KNM ^l c^T^ -: 1 

TWR Tf grFflfl 'T^^qFTRg^Jirac i 




“Bhagavan explained to His consort that His yogic 
^ jdeep in the ocean of milk is really the enjoyment of internal 
vision obtained by philosophical insight, and that His body 
and other accessories are creations of Maya, the tme Atnum 
being beyond them all- He has taken this form for conduct* 

: ing the processes of creation, preservation and destruction. 
Having churned the ocean of the V edas and the Sastraa by deeP' 
study and ob^rvation, Vyasa has created the Gita out ot ^ , 
essence thus obtained. This Gita cuts asunder all the kn<^. 
of worldly bondage and it is being practised by the hve-faeed^^ 
Mabeswara. His five faces are the first five chapters of the^ 
.Gita, the succeeding ten chapters are his ten bands, one 
.. chapter his stomach and the remaining two his feet. Thna , 
the dghteen chapters of the GHa constitute the Goddess 
^ Eswari in the form of words or language.” , 

. « Com ments, are hardly needed to understand the purpcHt 
of the explanation above given of the Bbagavat-Gita* It k !. 

. the production of Vyasa and is ever being practised by Mahe* : 
sn^ and virtual 1 7 constitutes his body, Like the Puranas'*'^ ' 
-and the Maha-bharata itself, as all along explained in tiWsl 
essay, this Gita also doubtless alludes to the practice 
certain religious matters, to the of some definite acta, ' 

‘N *- r'.- 

The Gita being here d^ribed as constituting tiie Iwdy ' 
of Mabeswara, it is desirable to obtain the definition and 
technical significance of the term Mabeswara, if possiUe. 




■ "iBiJ- ‘ 

■:um’ 

. --’.'fh ' 




j&Hisraii-feAavA. 


JISI# 3f«ait t 

n^jcrt ^5#^ ^ ^ 5=^ ' 
in?#?rRr%€T^ *i?ni: i 


'* Icha, Qnana and kriya are the three eyes of the Lord, 
The first impulse to create the Jagat is Siva-tatwa and the 
same is known as Icha-tatwa. In the combination of Kriya 
and Goana, when the latter predominates, He is known a# 
Sadasiva, when the former predominates, Maheswara and , 
when both are eqifal, Sndha-vidya.” 

The Maheswara in qu^tion is thus a combination of 
Gnana and Kriya with the predomination of Kriya or action. 
It demands no great efibrt therefore to conceive that the 
Bhaga^t-Gita under reference particularly treats of Karma, 
yoga as opposed to Gnana-yoga. 


In this connection, it would be interesting to note- that. 
Sri-Erishna is said to have instructed Aijuna to chant 
the praise of Durga just before be entered the battle-field f<w 
the irntpose of vanquishing the enemies. 

S§I ^ • 

, II 

The si^xjpriateness of this goddess on the occasion, foK 
her inybcaticm may> be ascertained only by referring to bee 
M gnifi««Lnefl, and the following from Bramha-vivarta-puruia 
define tiie word Durga in tiie plain^t terms. 
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Maha.-Bbabata. 


^srrf^rg kigf% ^rri^or-. fl^r i 

^5^1 R5T*Jl^rR WTW ^eWT^T; I 

*nq5r gm; i 


*iK'j>n?T?r: i 

^^c21%?fR^RR2Tr JR3Tf% RT^cRI, I 
ai^ ^‘. 5rr%|f^orT iTR^tftcn i 
5>T^r^ sTr^?R5: i 


f»T iR?r% 3n R^ ?iT fTT qiMR^rr i 
*^2rT^RI WRMH*: I 
?T JRRF 3^ %Jr 3%|nT a^iiddr ii 



“Durga denotes the Intellect, Brainha, the mind and the 
Deyaathe senses. These exist in all living creatures witnessing 
their actions. The etymological account of this word js ex* 
lidained in two or three ways, but they all convoy the same 
meaning as applying to the Intellectual development that 
destroys all obstructions to real knowledge. Durga is the 
Sakti of Hari whose meditation brings on victory over the 
Asaras and other devilish opponents." 

The battle to be fought with the blessings of this 
god^^i ia therefore surely against evil passionsi and the 
martial manoeuvres to be adopted are 'the purifications {4 
the Ivi^lect by prescribed processess. 

Thus, the great battle of the Maha-bharata has ah^ 
lately nothing to do with human warfare of ancient 
modem days, which is only productive of misery and des- 
truction to poor human beings, whether it is carried on in.a 
rude and unscientific manner or condticted with SU the 
improvements of the scientific barbarities of modem pro** 
gre&. 



^xseiu-Pabta. 


345 


The explanations touching this point, furnished in 
accordance with current interpretations are particularly 
unnatural and absurd> apart from their being far from the 
truth altogether. The Gita is understood as having been 
preached by Sri-Krishna to Arjnna, soon after the armies 
arranged themselves on both sides and issued their mutual 
notifications to commence the battle- Arjuna’s car was 
' stationed in the middle of the armies on either side and the 
Gita was preached by Sri-Krishna at that spot. 

arssr f |T l 

xn ^r33 II 

If the battle-field and the contending parties were 
physical actualities, tjie convenience and leisure required for 
preaching the Gita must certainly have been absent under 
the circumstances- Taking the eighteen chapters and the 
various philosophical points therein discussed, the discourse 
as it is, appears to a great extent not only unnecessary but 
adso imprudent for the occasion. The major portion of the 
text could have been more wisely reserved for a better 
. opportunity. These facts will become evident when we 
examine its contents chapter by chapter. There is an in* 
teresting story told about one of Gita’s commentaries known 
as Pisacha-bhashya. Hanuman seated at the top of the 
flag-staff in the car having conveniently heard the whole of 
this Gita, alighted and thanked Sri-Krishna for the en- 
fightenment he obtained therefrom. He was unfortunately 
cursed to become a Fisacba or devil at once for having over- 
h^rd a sacred religious instruction specially meant for 
Aijuna. Hanuman having prayed for pardon for his serious 

' 4 ■ 
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mistake, he was asked to comment upon the whole text 
to get over the curse. It is explained that all this happened 
as Sri-Krishna desired to have a suitable commentary and 
•Hanuman was pitched upon owing to his famous knowledge 
of Grammar. Until the commentary was finished in the 
presence of Sri-Krishna and Arjuna, Hanuman remained 
a Pisacha. The Gita and this commentary are thus said 
to ha,ve been completed before the contending parties 
began to shoot their arrows on each other. Literally inter- 
ppeted, the whole of this looks incredible. But it is very 
reasonable when a proper meaning is applied to it. The 
Gita is particularly meant for Arjuna and Aijuna alone as a 
fit desciple of Sri-Krishna, the Lord of Yoga- 

Arjuna is specially qualified and ready to carry out the 
instructions given in the Gita. Although Hanuman is a 
superior and holy person, the contents of the Bhagavat- 
Gita are reserved for Arjuna. Hanuman had therefore to 

the penalty for hLs unprivileged intrusion. Now the 
, readers can easily picture to themselves the unavoidable fate 
of those who recklessly deal with this Gita, in the manner 
in which it is now-a-days handled. It is too often in the 
mouth of incompetent, immoral and vulgar persons, almost • 
without purpose and always without a scent of its contents. 

It is also sometimes made a subject for plat-form speeches 
with lavishing comments on its political importance. Whirt 
s gulf between Arjuna’s Karma-Yoga and the warfare and 
politics of human bmngs, and bow nicely the whole subject 
is misunderstood and misinterpreted. ? 
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Bhishma in addressing the Rajas who assembled in the 
battle-field explained to them the beneficial consequences of 
dying in battle. The address is beautifully expressed in the 
usual Puranic style- 

%i 5R ^*Tnn>Tr?ci i 

trq 51; aiKiT: i 



5n*n’Tr«i irF^rmr ?»t: i 

aw 5^ TicTT: t 

3Tw: ^Tsnf^nr^ ^ i 


^ H^rRTJr: ii 

“ Bhishma addressing all the kings, said ; This, the 
battle is the opening of the Heaven’s Gate for ihe Ksbetri- 
yas. Pass through it to Indra’s and Bramha’s Lokas. This 
is the eternal path pointed out by our ancients for us. 
Qualify yourselves therefore for this battle by concentration 
of thought. It is by acts of this kind that Nabhaga, Yayati, 
Mandhata, Nabusha and Nriga attained to holy positions. 
A Kshetriya ought to die by an iron weapon; it is improper 
for him to die of illness While at home.” 

The word Aya means not only iron, but also good 
actions and a move to the right. Death while practising 
Kanna-Toga is clearly referred to by. 


5r4: ^FTTcf^: I 
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To die in ordinary human warfare, will not procoro 
Indra’s or Bramha’s Lokas. 

Indra denotes the senses and Bramha the mind. The 
enjoyment of divine bliss produced by purifying the senses 
and the mind by the battle in question, is here pointed out 
as the object to be gained. 

To come back to the Gita itself, it is divided into 
eighteen chapters. It must be particularly noticed here that 
at the end of every chapter, the following is noted pointing 
out the specific topic dealt with in each. 

— JTW — aT^ra;ii 

“ The Bhagavat-Gita is an Upanishat, Bramha-vidya 
or knowledge of the Absolute is the main subject. Yoga* 
Sastra or the processes of Yoga are particularly explained* 
It is a Samvada, meeting or encounter between Sri-Krishna 
and Arjuna. Besides, the specific points detailed in the 
chapter are also mentioned.” 

The Samvada here noticed between Aijuna and Sri- 
Krishna, no doubt represents the meeting of the Jivatma 
with the Paramatma. The process of uniting them is the 
Yoga-Sastra, and the object aimed at is the attainment of 
Bramha-vidya. All these put together makes up an Upa> 
nishad called Bhagavat-Gita. Upanishad has been already 
explained ia the very beginning of this essay as that 'which 
destroys ignorance by revealing the knowledge of the 
supreme spirit and cuts off the bonds of worldly existence- 
The very title of the text and its contents, and particularly 
the notes at the end of each chapter, furnish necessary clues > 
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nay, sufficiently plain descriptions for avoiding all kinds of 
misunderstanding of the subject treated* The only fact 
that perhaps creates some confusion to the ignorant, is the 
method of narration in the usual Paranic style. The 
nece^ty for this style of treatment and its peculiar advan- 
tage in imparting religious instructions, have all tbr(^gb, 
been pointed out in this essay as specially suited to appeal 
to the common folk. It is not however a difficult matter 
to misunderstand anything in this material world, and it 
may be done in various ways, as ignorance and perversion 
may direct We are not in any way concerned with sufihi 
matters here, although it may afford scope for a p^cbolo- , 
gist to investigate or analyse. And it certainly forms no 
part of our aim and object, in our humble attempts to under- 
stand for ourselves, the correct import of our valuable but 
much neglected religious literature. No doubt we are oc- 
casionally induced to indulge in complaints against such 
misunderstandings, owing purely to our overwhelming 
fears and anxieties for the safety of our hoary and sacred 
religion. In the midst of the natural difficulties to be un- 
avoidably encountered for arriving at the gist of the vast 
ocean of religious literature, it is doubtless worse than a 
curse that we should be beset with unnecessary and unre- 
asonable explanations on all sides producing utter -confusion 
and bewilderment. 

The varieties of self-constituted benefactors keep vying 
with each other in their ingenious exercises, and they often 
f^l astonished when they find themselves mutually out- 
witted. 


^ ?|T \ 
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The first chapter of the Gita is named “ Aijuna- 
vishada-Yoga.” The remaining seventeen chapters are also 
similarly named as treating of various Yogas. There is thus - 
no possibility for the slightest doubt as to the nature of the 
contents of each chapter in the text. All the chapters sp^ik 
ofaYoga and Yoga alone. All extraneous explanations and 
comments are entirely beside the mark. If the object of 
quoting the Gita be only to secure an authority for some 
irrelevant opinions or views, jEsope’s fables or Arabian 
nights’ stories may as well be taken hold of. But there is 
always this important difference to be seriously considered. 
The evil consequences of acts of mischief or immorality are 
surely greater when committed in the name of religion 
or God. 

In chapter II of this essay it has been mentioned in 
detail that each branch or Sakha of a Veda has its own 
Upanishad. Similarly the Gitas are the Upanishadic or 
philosophical portions in the Puranas and Itibasas which in 
themselves have been also explained as treating of the 
glories of Sabda-bramhan, Sakala-nishkala or Apara-Bram- 
han- The contents of the Gitas slightly vary so as to anit 
the particular Puranas or Itihasas within which they are 
embodied. The general character and function of . the 
Bhagavat-Gita having been explained above, its contents 
may now he examined in the order of its chapters. 

We have by this time clearly understood that the 
Bhagavat-Gita is the Gita of the Maha-Bharata. The battle 
at Kurukshetra is the Puranic treatment of the main subject 
and the Gita is the essence and the philosophic crown of the 
Great Epic. The one is hot different from the other except 
in the method of description. The Maha>Bharata is the 
Bhagavat-Gita and the Gita is the great war. 
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It has also been noticed that the very first verse in the 
first chapter of the Gita contains the enquiry by Dhrita- 
rashtra of the account of the battle at Kurukshetra, and no 
further question proceeds from him until the. eighteen 
chapters are finished- 

i 

JiRg=E2R II 

“ The Gita is made up of 745 verses of which 620 are 
attributed to Sri-Krishna, 57 to Arjuna, 67 to Sanjaya and 
1 to Dhritarashtra.” 

The whole of the Bhagavat-Gita containing eighteen 
chapters is thus the answer to the single question of Dhrita- 
rashtra at the very beginning calling for the account of the 
war. This Gita gives the description of the war narrated 
in the Maha-Bharata, and the Maha-Bharata describes only 
the particular kind of warfare explained throughout the 
Bhagavat-Gita. They mutually explain themselves and 
virtually idwitify themselves. Without the war there is no 
Bhagavat-Gita, and apart from the Gita there is no other 
species of war in the Maha'Bharata. The Pandit’s concep- 
tions of the battles fought and the kingdoms gained in India 
are written neither in the Biiagavat-Gita nor in the Maha* 
Bharata. 

spEfi^irrainoff^r: i 

The first chapter is named ‘Arjuna-vishada-Ybgat’ and 
it is therefore clearly a description of gome portion of Yoga 
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and nothing else. Virtually, there is not the slightest use 
in quarrelling over this settled fact. No doubt a superficial 
appearance may here and there be observed, as if the moral 
duties of man, stratagies in war, politics in Government* 
conduct in society are described, but such descriptions could 
not be continuously carried through in the texts, because 
they were netrer meant as the objects aimed at- The reason 
for the adoption of this process of treatment in the Puranie 
Style has been explained in the Introductory chapter of this 
essay and it calls for constant repetition owing to the con- 
tinuance of mistaken interpretations at every important 
stage in the texts. 

qt ^ ^ i 

^ f|tT gonq;, I 

gqr: i 


Our wise fore-fathers Were well-versed in the process of 
killing more than two birds in one shot and it is unprofitable 
to question this truth either. But it is absolutely necessary 
for the purpose of correctly understanding the subject, that 
the instructions definitely given for its proper interpretation, 
should be strictly followed, and no deceptive pretension of 
the modern Pandit would be of any avail, for the serious 
purpose of arriving at the correct knowledge of a highly 
scientific and sacred subject. 


II 
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ADHYAYA I. 

AEJUNA-VISl^DA-YOGA 

The first chapter of the Gita, must as already n’oticed 
treat of a process of yoga, like the remaining seventeen 
chapters and q^uld not be interpreted ordinarily as merely 
depicting the confused and dejected feelings of Arjuna caused 
by his unwillingness to fight against his own relations <and 
elders* The Vishada-Yoga ought to be a process of Yoga 
itself. Aijuna’s arrival at Kurukshetra prepared for a 
battle, his stationing the car in the midst of both the armies 
and observing in detail the leaders on either side, are full of 
technical importance. The observation and discrimination 
of good and evil as well as of evil combined with good, along 
with the thought of causing the destruction of all of them, 
for the purpose of gaining the kingdom at issue, are con- 
veyed by the descriptiou vividly given in the first chapter. 

STRnrl: ^ i 

qi^ri: ?'ns5i: i 

3ri^ 1^1: I 

tr^gTf5nS#T; I 

The grandfathers, teachers, uncles &c here enumerated, 
clearly represent certain religious attainments, preparatory 
to the ELarsaa-Yoga explained in the Gita. They occupy 
only a lower status than the religious sphere represented in 
the sacred Gita and have therefore to be passed over. 
This shall be explained soon. In accordance with the 
current interpretation, the seventeen chapters of plulo80|d)y 
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in the Gita would be practically irrelevant as an inducement 
for human warfare- The Mahi or earth under reference has 
been fully explained in Sanjaya’s introduction, the acquire- 
ment of which doubtless demands the complete destruction 
of the relations and friends here described. When such a 
destructive work is contemplated, a feeling of doubt, des- 
pondency and fear arises owing to the absence of a definite 
idea of the future results. This is exactly the stage des- 
cribed as the Vishada-Yoga at which a thorough knowledge 
of the religious philosophy is wanted , and it has been pre- 
ached as Sankhya and other Yogas in the seventeen remain- 
ing chapters of the Gita- The valuable instructions contained 
therein are surely meant for Arjuna the white representing 
a highly Satwic and eagerly devotional mind. They can 
possibly serve no useful purpose for the common folk devoid 
of the prescribed qualifications and even of the required 
inclinations. They may even perhaps prove dangerous to 
the unqualified, like a deadly weapon without a knowledge 
of its use. It is an indisputable fact that the modern worldly- 
wise man is not however the proper candidate who can con- 
veniently claim admission into the sacred region of tiie 
Bhagavat-Gita. 

Further, it has been already noticed that the contents 
of the Gita proceeded from Sri-Krishna. 

I 

II 

This description is not without its technical meaningt 
and it is useless to pr oceed without a definite idea of the 


BsiQilTU-GlSi* 


356 


divinty in question. The real Paranic signiaoance of 
iElrishna has been examined in Chapter IV pages 96 to 105 
Volume n- 

^ ci^^r i 

niqraq': g^mcir^: i 

%^rarwifl?Ti ^3riciT ^s^r^oSrs^ETftnr: i 

^Tf^rrq^ ^ f II 

“Kriahi means total and na means seed. The Bramhan 
which is the seed for everything is known as Krishna. He 
has no finite body made up of marrowy flesh and bone. Three 
Kotis of Gopas originated from him, relating to his gunas. 
Sridama &c. are Satwic, Arjuna &c, are Rajasic and Kamsa 
&C, are Tamasic. All of them are connected with his divine 
play which continued for one thousand yugas.” 

We have a clear definition of Krishna here as represen- 
ting the Bramhan, viewed in its aspect as the primeval 
cause of every created thing. We will understand the 
meaning of this more clearly as we proceed. 


ADHYAYA II 


SANKHYA-YOGA. 

This Adhyaya deals with Sankhya-Yoga, and it may 
be safely taken for granted that the seventeen chapters of 
^0 {Qita commencing with this, are generally admitted as 
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treating purely of a seiegtiflc and philo^phical subject, 
without particular reference to any human history of Asia 
or Europe. This chapter on Sankhya establishes the eternal 
nature of Atrnan, by enumerating and eliminating the 
Tatwas or the products of Prakriti. The Tatwas constitute 
the categories in the classification of the active principles 
which underlie the cosmological conceptions of all living 
creatures. In the religious philosophy however a clear 
distinction is made among them, according to their tenden- 
cies to evolve and to involve. The evolutionary tendency 
is known as Avidya, ignorance and worldly. The involution- 
ary is known as Maya and Vidya capable of leading to the 
real knowledge of the Bramhan. This is alluded to in the 
following verse in this Adhyaya. 

“ The dualities like heat and cold are unreal and non- 
existent. The reality is never non-existent. The seers of 
Tatwas clearly understand this difference.” 

The term Vidya as used in Sankhya philosophy baa 
been already noticed, vide page 175 Volume I. 

I i 

pCrf^mr ^ ciqr ^ q-; 1 
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*^THt «mHf ^ I 
^rcfT^w ^ ?mT fftf%T I - 
1%: ^pit I 

^ ?R^ ! tRU: I 

- 3isg'?FFT at 5fi|ft?it % qwra^fi^ ii 

“ I shall tell you the distiuction between Vidya and 
Avidya. Avyakta which evolves and involves is Avidyai 
arid Vidya is the twenty-fifth Tatwom devoid of these- 
Again, these two terms are also psed in explaining the 
mutual relation of the Tat was, in the Sankbya philosophy 
by the,venerable Rishis. The twenty-fifth Tatwom is Vidya 
as compared with Avyakta, which in itself is Vidya in its 
relation to the Intellect. The intellect is Vidya to Ahom- 
kara and so on.” 

In the treatment of Sankhya-Yoga in this Adhyaya, 
the following is the description of the Atma referred to- 

^ ^Ru f; i 

aTJTr%jfisi^2Rq- i 

0 *lRcT I 

R m >Tf^r ^ sr i 

arsrt <w5r: ^ ii 

“Understand that it pervades everything and w in- 
destructible, None can destroy it. These bodies you see 
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are perishable ; they have originated from the eternal Atma 
connected with the body. Therefore fight. It dwells within 
every body and is unchangable, unimaginable and invulner- 
able. Therefore do not be aggrieved on its account or on 
account of any beings. ’ It is not killed when the body is 
killed ; it is the eternal, unborn and undying Purana.” 
The Atman here is clearly explained as eternal and as 
dwelling in the bodies of all. The words Sariri, Parana, 
Avyakta and Dehi are particularly significant. It is this 
very Atma that is technically defined as Bramha-Kshetra, 
Purana-Purusba, Sabda-bramhan, Aparatma, Sakala-Nish- 
kala and Saguna-Nirguna, and dealt with in the Puranas 
and Itihasas. Vide page 45, Volume 1. 

srqrir^ II 

We have now obtained here a distinct and definite idea 
of the Atma noticed in the Gita and the Sankbya system of 
philosophy. The modern interpreters may specially take 
note of this, as their explanations and criticisms are invari- 
ably based upon a vague and confused idea of this most 
important factor in the sacred literature. After speaking of 
the Sankbya philosophy thus far, Yoga is also explained in 
■ this Adbyaya as follows. 

f^*IT ^ I 

i 


s 


’^Ihgrgqc.l 

li^'Stroif ^ 3FJCTsgra«ft^ i 
f^ra 5int ^«*»VcHH^r«Ti% 1 
RfR «fewi^ t 

HWt wt^fK: ?r ^iii'^Hi^'i'^i^ I 

m?fii 'TR %5it sr^ f%g§ira i 



“ The Intellectual Sankhya is just explained. The 
Intellectual Yoga which will release you from the bonds of 
Karma shall now be explained. There is no loss of Work, 
no sin in the practice of this Yoga whiqh leads to salvation. 
Even a little attainment has the effect of protecting you 
from the terrible fears of Samsara. Karma is inferior to 
this Yoga and those who desire for the fruits of Karma 
deserve only to be pitied. Depend therefore upon the In- 
tellect, by which you can abandon good and evil, and prac- 
tise this Yoga which is a skilful process of Karma. As a 
ship in the ocean is driven away by the wind, the Intellect 
is disturbed by the mind which yields to the senses* The 
Yogi who Relinquishes his dedres, selfishness and pride 
Santi or release from bondage. He attains thus the 
state of knowledge which secures salvation after death.” 

From the above, we can clearly see that both Sankhya 
and Yoga are Intellectual processes of religious work» the 
former being superior to the latter. Yoga is here explained 
as serving*the purpose of subduing the senses and the mind 
which have their natural tendencies to obstruct concentra- 
tion of thought. It will be seen as we proceed that the 
Bhagavat-Gita deals directly which this Yoga and Twi with 
Sankhya. The qualifications demanded for toking up 
' Sankhya or Yoga processess have been noticed in page 94 
Volume I. 
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f^: irr^ r%%?: ii 

“ The ordinary mankind whose minds are always en- 
gaged with various matters, are not fit to practise Sankhya 
as they could not arrive at truth by mere meditation. When 
by Yoga practice their intellects are purified, they have 
then only to acquire the required knowledge. Such people 
could secure the knowledge by Sankhya practice.” 

It is this Yoga here explained, and not the Sankhya, 
that is treated in the Bhagavat-Gita, or described as taught 
by Sri-Krishna to Aijuna.' It will also be clearly found as 
we proceed, that neither the ordained religious Karraas 
which fallTjelow the status of Yoga are dealt with or in- 
culcated in the text. Recognised commentators of the text 
have specially noticed this fact. Vide Sankara-bbasyba on 
verse 10 of this Adhyaya. 

d^is?wisir% srr ancg^- 

This fact however strikes directly at the root of the 
current historical interpretations of the Gita. The d^pon*' 
dency of Arjuna detailed in the first Adhyaya, as caus^ by 
the thought of killing his elders, teachers and rations, in 
the battle, will certainly have to be explained more tecl^i< 
cally than historicaUy. Besides, the purport of the Sankhya 
philosophy dealt with in this Adhyaya, establishing the 
immortality of the souU could hardly be considered sufficient 
justice or morality for the destruction of the whole mass o5f 
venerable elders and teachers like Drona, Bhishma and others. 



The af gament allegged £(» their destruction is stated thus 
in the text. 

^TTW I 

5T clerrt ^13 5ITB Jf c# 3i;Tn%7r: I 
Jf ^ ^ ^ srjrt: 'toc 11 

“ You lament for the cause o£ those who should not be 
lamented for, and yet pretend to talk like a wise man. The 
Panditas or those who possess the knowledge of Atman do 
not feel sorry for the dead or for the living. Because, you, 

I and these rulers were never nonexistent and shall never 
become so here.after.” 

In the Bhashya for the above couplets Sri-Sankara 

says. 3RfH?n: ^ 

li “Bhishma, Drona and others are virtuous, and 
as a matter of fact they are eternal.” 

The apparent reasons here alleged in the Puranic style 
by enunciating the immortality of the soul and the duty of 
the Ki^hetriya to fight for a just cause, cannot fully account 
for the detailed and elaborate treatment of Yoga-philosophy 
contained in the sacred Gita. Yoga has ,been affirmed, in 
the text itself as far superior to the ordained Karmas which 
virtually include all acts of charity, morality, justice or d^y. 

5fsrt ii 

The significance of the various characters appearing on 
boUi Eodes in the battle at Kuru-Ksbetra having been al’- 
t^y examined in detail in pages 199 to 222 Volume 11, by 
teacing their origin and formation, we must now proceed 
the text with greater speed. They allude as con" 

6 
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stantly noticed, to tlie good and evil tendencies of the btiinan . 
mind. The Vasanas as they are called require, to be en- 
couraged when they are good until they develop to a pre- 
scribed stage ; but if they are bad, they always demand 
^mihilation. Vide pages 147 & 118 Volume I. 

sfrgST ^37 I 

3T55cq'5nRr srrwcSTfnifncfcrFRr: i 

qf:w^ g? I 

“ The vasanas are of two kinds, pure and impure, the ' 
former leading to salvation and the latter to endless births* ; 
Until the real knowledge of Bramhan is attained* one should 
continue the religious practices ordained by the Sastras and 
ordered by the Gurus ; and in course of time when true 
knowledge is secured, even the good Vasanas should be^r 
boldly relinquished-” 

We can now clearly understand, as Sri-Sankara has - 
particularly observed, that the extremely valuable science 
. of Voga, explained in the succeeding chapters of the sacred 
text, stands on a much higher level than that of the re« ” 
ligious or moral acts prescribed in the Sastras, But uxi> 
fortunately, the effect of its modern whimsical interpretatioa 
as pertaining to human history, virtually drags it down and 
destroys its essence and sanctity, which, in the sheer interest 
of humanity cannot but be protested against. Of course, no 
one grudges to give even more than fall credit for the 
erudition or the enterprising spirit of the modem Fandfts ; 
but the existing state of affairs, forcibly compels the i»ue 





of a serious tfad aosbijs warning about the possible lOe and 
abase of their acquired learning. 
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ADHYAYA 111. 



EABM&-YOGA. 

I 

The previous Adhyaya has generally explained the dif- 
ference between Sankhya-budhi and Yoga-budhi. This 
Adhyaya treats of Karma-Yoga. The subject dealt with^ 
here being highly scientific, it would be useless to 
without definite ideas of the technical terms used, 
the Purauic style of treatment in the text, which is 
misunderstood at the very outset, is likely to add immensely 
to the confusion of the important ideas convoyed in the holy 
book. Wo have therefore to pay particular attention to 
these two distinct facts, with a view to understand the pur- 
port of the text correctly. The exact significance of the 
technical terms as well as the propdr application of the 
Pur^c treatment to the subject in question, should be 
clearly ascertained in the very commencement. Let us first 
see what Kar ma and Yoga denote separately, and then find 
out_what-th^ combination as used in this Adhyaya parti- 
cularly signifies. Vade page 96 » Volume 1. 

t ^ ^ 3^^ I 
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** Two methods are prescribed for subduing the muid, 
known as Yoga, and Gnana ; the former removes obstruc- 
tions to real knowledge and the latter aids to correct per- 
ception. When the mind is subduedi the Samsara or wcwld- 
ly miseries cease, as all worldly transactions of man close at 
the setting of the sun.” Vide page 99, Volume I. 

^ IT I 

^ ^ I 

f^rr sTf^ rT^#rsijr«TT \ , 

^arq; STiJIsn 4?fegiT: I 
'mq; qif^ m\ \ 

*R:sqr^*iKi% qr:: u 

“ The ordained acts of devotion tend to involve and to 
evolve as they are performed with or without gnana. The 
evolutionary called Pravritha increase worldly miseries. 
Whereas the involutionary or Nivritha lead to attainment 
of knowledge and eternal happiness, by destroying sins 
past and present; such acts constitute Karma-Yoga.*’ 

It is observed here that final emancipation could be 
secured only by subduing and conquering one’s own m|i^. 
• Two processes are prescribed for this purpose called Toga and 
Gnana. Everything tending to remove obstruction is Yoga, 
and direct perception afterwards is Gnana." Again, the 
application of the term Karma is technically restricted here 
. to acts of devotion enjoined by religion. These acts them- 
selves assume two distinct forms as Pravritha and Nivritha, 
by the difference in the method of their performance. The 
latter tend to destroy the obstacles on the ^»th leading to 
the goal, and hence constitute the acts of To^ and named 
Karma-Yoga. This is more or less the substance of the 
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eonteate of this Adhyaya in the Gita. Although the instrac-. 
tioDs pertaining to this Karma-Toga ate conveyed in the 
text, in the Paranic style of treatment, it will be clearly 
evident that the subject is purely technical demanding no 
help from historical incidents of any kind to ^tablish its 
scientific importance. The philosophical essence of Earma- 
Toga will not thus be altered in the least, even in case it is 
not preached by Sri-Krishna, nor Hstened to by Aijuna. < 
There is therefore neither rhyme nor reason in proclaiming 
the Bhagavat-Gita as the Lord’s song and in basing its 
scientific or religious importance upon historical proofs eon- ^ 
nected with the relationship of Krishna and Aijuna, or of - 
the occurrence of the Maha-Bharata war in A. D. or B. C. 
Certainly the modern Pandits have no reasonable explana- ' 
tion to offer here in behalf of their historical interpretation. 
Whereas, every word in the Puranic description in its 
historical appearance is full of serious meaning and tecdinical 
importance. ^i-Krisbna, Arjuna and the contending partis 
at the battle of Kurukshetra are all inseparable ingredients 
in the scientific treatment of Karma Yoga. The significance 
of Sri-Krishna as the divine basis of this very Karma-Yoga 
and of Arjuna as the qualified Ksbetriya student for under- 
taking its practice, will become clearly evident, as we go 
tbrou|^ the contents of the text carefully. The gist of this 
Kama-Yoga is explained to Arjuna in this Adh3mya as 
consisting in the victory to be gained over a terrible and 
powerful enemy by hard fight against him . 

^ ^ : i 

tnrrm i 

sn|cf i 





^ _ .-3 

qT>^ jrsrft ^ fRf^nJRRr^ I 

«R JT^T: I 
TO TOf^ e; I 

Tt fro #5mT3rnwi^ i 

5rf| fTf JTfiir^ « 

*'Kama or desire and Krodha or anger which an» - 
virtually the same, and which originate from the Rajaaic 
quality, represent the greatest enemy of man. The know- 
ledge of the Gnanis is ever veiled by this insatiable Kama 
who seats himself in the senses, mind and Budhi. Therefore i 
control the senses first and then destroy this enemy who * 
otomcts the acquirement of both theoretical and pr^tical 
knowledge of Bramhan* The senses are , understood aa 
higher in rank than the externa! objects, and mind as greater 
than the senses. Budhi is greater still and Bramhan is 
greater than all. Thus understanding the highest im- 
portance of Bramhan, control your mind by Budhi, and 
thereby conquer the invulnerable enemy called Kama.” 

‘ Wage War against Kaiha and destroy him,' is the real 
import of the Karma-Yoga preached in this Adbyaya. "This 
is undoubtedly a religious and philosophical instruction 
offered to all mankind, but not limited to the Kshetriya or 
Vysya caste of the so-called Puranic or Yedic periods- There 
is absolutely no relevancy in the pfevailing historical inter- 
pretation of Arjuna as a Kshetriya in having been asked to 
fight i^inst this common enemy of mankind- Whereas, 
tile Puranic description of Arjuoa as a Kshetriya of the 
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Fandava family being ae^Eed to engage in this battle is i:e- 
plete with sensible and valuable meaning- ^ 

I 


One whe saves himself from the deadly attacks of an 
enemy is a Kshetriya* and Arjuna means white or Satwic- 
He thus alludes to the purified mind of man combined with 
the eagerness and boldness to fight against the universal and 
all-powerful enemy known as Kama. The amount of com- 
mon sense and skill displayed, in this Puranic treatment as 
well as the reverse exhibited in its prevailing historical' 
interpretation are thus more than evident here. The intro- " 
duciion of this very Puranic style of treatment in the sacred 
literature discloses the amount of wisdom our ancients 
possessed in keeping the abstract ideas ever circulated 
among the masses in a very interesting form, and^ in the 
convenience of expressing them in a manner easy of human 
grasp. 

am SR^RRf: 


The necessity for performing the Karmas ordained by 

reU^CKi, is explained as follows in this Adhyaya. 

/ 

91^: ^ i 

^ «n^ qjRTF I 

JRBT I 
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5Rt^2ii5nra =?r ^ If yi'^’^<?54'Ji: i 
WT«i't^'4ts?2r^ i 

^ ?T*if^ > 

2T5?^iciT?T%^jre2n *ir=T^: i 

3 trjt^ ^ ^ ^ i 

^ JTIf I 

^ =grFr €t#g ^f^qaTTW^r-. i 
^ ^ I 

arori^ ?TF^ ^ 7CTmtf^ qpi: i 
JTqiqf : II 

“ The natural tendency of the individual mind induces 
the doing of aorae kind of work and one ia unable to avoid 
it. He who avoids the doing of work by the organs of 
action, indulging himself at the same time in the desire for 
worldly objects in his impure mind* is but a hypocrite. He 
who performs the ordained Karmas by the organs of action, 
controlling the senses by his mind and without the desire 
for their fruits, is said to perform Karma-Yoga. This 
Karma-Yoga is superior to absence of work which is un. 
suited even for maintaining one’s physical body. The 
ordained Karmas are intended for the adoration of Eswara 
and should be performed without any desire for their fruits. 
Otherwise they will end in bondage. He who .enjoys the 
Atman and is satisfied with it, has no Karmas to perform* 
He has nothing to gain by performing them, nor to lose by , 
their non-performance. You should therefore perform 
Karmas without desire which will gradually procure salva- 
tion. Performing even a little of Swa-dbarma or Atma- , 
dharma is superior to the performance of Aaatma-dbarma 
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• < . , 
to a great extent. To die performing Swa-dharma is more 

felicitous than to die performing its opposite which is highly 

dangerous.” 

By the very constitution of man, human mind is never 
at rest. It always works in accordance with its acquired 
Vasanas or tendencies which unavoidably lead to all kinds 
of wordly miseries, being guided by Kama. . This is the 
enunciation of a general psychological fact established by 
philosophy and experience. The only possible method for 
avoiding this objectionable occupation of the mind and for 
rendering the time so occupied> useful for the purpose of 
obtaining real knowledge, is to convert the work of man for 
the time being into acts of devotion and prayer. Such re- 
ligions Karmas themselves may again become objectionable, 
if they are performed with the desire for securing worldly 
objects, because they are then liable to increase the worldly 
tendencies of the mind. The ordained Karmas properly 
performed, purify the mind of man and render it capable of 
receiving and enjoying the divine bliss by the blessings of 
Elswara. They are however unnecessary for the Togi who 
has already secured this state of mind and is ever engaged 
in the meditation of the Atman itself. The hckle nature of' 
the mind is described in the Annapurna-Upanisbat> as re- 
sembling a monkey. 

qfSTcf. i 

11 

“Like a monkey jumping from tree to tree at random 
the mind passes from the thought of a cloth to that of a pot, 
and thence again to that of a cart.” ’ * 

Although the term Swa-dharma in the above quotation 
from the Adhyaya, could be interpreted in a lower sense as 
applying to the religious duties of the different castes, its 

7 
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plain significance as applying to the Swa or Atma is more 
appropriate in the Gita which treats oi the proce® of raising 
Karmas to the status of Yoga, instead of reducing Yoga to 
that of Karma. 

The origin and nature of the Karmas and Yegnas are 
described as follows. 

srsrr; ?i|r aa r mf cT: i 

ft tr ^ WTTltcIT; I 

^ V ^ -v N 

cr^TfiJnr^'f^n m h; i 

^TITRVRft q^wir I 

r%r% 3?rrsgT?rf5r^ i 
^rc?T^ sTU 2?fr si^fscTK ' 

bit srT# Jr[3^#2f?frf T. i 
smRrtr^jfRTJTf <Tr^ ^ ii 

The above verses which contain the essence of the 
Gita are ordinarily translated as follows, and literally 
interpreted without understanding their technical character. 

“ In olden days, Prajapati the creator, having created 
mankind along with yegnas or sacrifices, told them thus. 
You prosper by attending to this sacrifice as it will fetch you 
all your desire. By this sacrifice, you please the Devas and 
they will bless you in return by offering you all you desire* 
But he who enjoys all he gets from the Devas without giv- 
ing back, is a thief. From Anna or food, all living beiags 
are borO) and food originates from rain which in itself is. 
caused by sacrifice. Sacrifice has originated from Earma 
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which has originated from Bramha which in itself has origin- 
ated from Akshara or the everlasting. Therefore the all- 
pervading Bramha is seated in the Sacrifi'ce. He who does 
not follow the rotation of this wheel, on account of his at- 
tachment to the senses, is verily a sinner and his life is 
useless.” 

The whole possage is simple and plain enough to the 
modern Pandit and therefore to the critic also, for their res- 
pective and recognised purposes. When did Prajapati create 
man along with sacrifice and what does all this mean ? The 
critic declares the whole of it as meaningless nonsense, and 
the venerable Pandit argues, it is said so- What is this 
Yegna after all ? It is the sacrifice of one or more sheep by 
a vegetarian Bramhin, according to the requirements of the 
various Yegnas as prescribed in the Sastras and interpreted 
by Dik shits who are experts in this slaughtering ceremony. 
But how could this butchering produce rain ? Indra, feeling 
highly elated at the taste of the roasted mutton, orders the 
clouds residing in his country, to shower water on the 
surface of the earth- Is this not all, old-world simplicity, 
asks the critic i originating from the absence of knowledge 
of the western physical sciences ? No, it is not so, there is 
certainly some occultism in it. The roasted mutton passes 
through the etherial plane, by the force of the Dikshit’s 
electric current, and Indra from above a gitates the cloudfi 
which by a process of Darwin’s evolution develop the rain 
and make it fall upon the Sacrificial ground. The effect of 
course is some- what similar to the scientific one produced by 
the reservation of forests in modern days. The current 
century in which we live is extremely lucky therefore in 
posa^sing a combination of occultisms, reserved forests and 
slaughter houses in various parts of India* 
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qRi%m: 

^ ^TJra: qrft^: ^rtt: 'snra: i 

araRRi *r5RT ^ ii 


Karma and Yegna are further explained in the next , 
Adhyaya which may therefore be noticed immediately. 


ADHYAYA IV 

GNANA-VIBHAGA-YOOA, 

This Adhyaya deals with Gnana-Vibhaga-Yoga known 
also as Karma-Yoga and Gnana-Elarma-Sanyasa-Yoga. 
Karma and Yegna are explained as follows. 

% ^ ^^s':3T5r mit^rr: i ' 

5m ^ ir^^n% Wc^rr jrr^Tr^sgjTTT I 

STTT ^ 

u^»ii ^*<01 r I 
I 

?r ^ 5^: ?c^HiF5i: i 

PTfRft^fTmrfRflT I 

stiTOt %# ^ f|5iTjm% f^'Nqq; I 
TRPTfW 5‘5fi^ IIHiqfef5T%?T: I 

|5Tq; i 
a^m^RTinf^ i 
^1^: qgqra^ i 
summit qg i 
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lira I 

^rafofn^^JTTf^T 5irirawii% 1 



aTRJmJTqral^ lira I 

?53ra|[i^zTfi ^rnq|rrra«nq\ i 


^rr^nrara: i 


3rTR lira raot amsqra cfsnsqt i 
arnrnra^Rfr ^|[r amiqwq^ra^r: i 


ra^rariRi; apirra: aiiiil ifra i 
JTfrrq^ i 


^ ^ f^r ^§rifi 5 % 1 

'^5iTf^r5 rTra,B^^ Ucra 1 

^qri. 5sjRnii?iitici: fnsRf : l 

?rq qran%5 qr^ ?r qR?rar-?ra 1 
5Tft in^ ?rf5r q^i^f 1 


“ Even the learned are apt to misunderstand Karma and 
Akarnia, I shall clearly tell you what they are, knowing 
which will free you from sins. The real gist of Karma 
Akarma and Vikarroa requires to be properly understood, as 
it is difficult to distinguish between them. He that perceives 
Akarma while at his Karma and feels the Karma while in 
his Akarma, is a wise man and a Yogi who has virtually 
done all Karmas, He who devoid of desire and^with con- 
trolled mind , does Karmas merely for the preservation of the ‘ 
bodyi does not thereby acquire any sin. The Karma done 
for the sake of Yegna by one who is devoid of attachment ' 
and is intent upon Gnana, vanishes in its effect. He at- 
tains to the state of Bramhan who performs the Yegna with 
the intellectual perception that the sacrificial fire, the 
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material ofiered and the act of ofTenng, are not different 
from Bramban itself. Some Yogis adore the Devas by their 
Yegna and others the Bramhan itself directly. Some people 
perform Yegna by merging the objects of sense in their 
respective senses, others by restraining the senses themselvM. 
Some people again perform Yegna by sacrificing the func- 
tions of the senses in the Yogic fire of Qnana, others sacrifice 
the functions of Prana in the same fire- The Yegnas are of 
various kinds. Giving charity and at the holy baths ; per- 
forming tapas ; practice of Yoga ; study of the Vedas and 
Gnana-sastras ; merging the functions of Prana in Apana, 
Apana in Prana and of Prana in Prana itself ; practice of 
Kumbhaka ; all these are Yegnas and those who understand 
and practise them get rid of their sins. In this manner, 
various Yegnas have originated from the face of Bramha 
and they have virtually originated from Karma. Gnana- 
Yegna is superior to Drevya- Yegna performed with the help 
of money, because all Karmas end in Guana. There is no- 
thing holier than Gnana which attends the Yogi of its own 
accord in due course, when Yoga is practised.” 

Eiarma is what is ordained, Yikarma is prohibited and 
Akarma is the absence of Karma. The discrimination bet- 
ween Karma and Akarma here explained is a highly philo- 
sophical and technical matter relating to the text in question. 

^ ^ II 

In airhuman Karmas or actions, the existing idea that 
I am doing or the self or Atma is doing, is a blunder, the 
Atman being virtually actionless or Akarma. To under- 
stand this, is to perceive Akarma in Karma ; which means 
that in performing all religious Karmas, the true nature of 
^ Atman as beyond I£arma, should be clearly kept in view. 
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Again one’s own state of Akarma, meaning inaction, in 
which the idea that I am sitting quiet, is, in itself a Karma, 
and not the real state of Atman which is always Akarma- 
To perceive one’s own bondage of Karma even in the state 
of indifference is meant by seeing Karma in Akarma. The 
gist of the whole explanation is, that no performance of 
religious Karmas would be recognised within the sacred 
sphere of Gita, unless the act performed could be proved to 
have been done with the knowledge of the discrimination 
pointed out. The Yegnas are also classified intoi material 
and mental and the former is declared far inferior to the 
latter. 

iTTJrasn ii 

The superior Yegnas are enumerated as representing 
varieties of Pranayama, Tapas and Gnana. Gnana is also 
explained as capable of being secured by the steady practice 
of Yoga. ^ 

All thoi, Yegnas above described are prescribed with the 
express object of subduing and controlling the senses and 
the mind. Their descriptions as foun^ certainly 

preclude the possibility of establishing the current inter- 
pretations of the contents of the Gita as historical « political 
or social. 

The Yegnas are here explained as created by Prajapati 
and originated from Karma. Karma originated from Bram- 
ha who originated from Akshara or the Eternal. 

?T5?iKr: asiT: i 

Who is Prajapati and who is Bramha here ? If they 
represent one and the same personality as the Pandit is sore 
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to interpret, why should Yegna proceed from the cme and 
Karma from the other ? All these terms are highly sam'ed, 
philosophical and technical, which the modern interpreters 
are unauthorised to caricature as they please. Karma here 
described as originating from Bramha alludes to the divine 
evdution explained in all the Puranas and Itihasas alike. 
The Yegna originating from Prajapati, similarly refers to 
the involutionary process of Yoga prescribed for the purpose 
of perceiving this divine evolution, whose main and only 
object is the attainment of salvation by the complete des- 
truction of all the gross and vulgar desires of man. We 
have been told that the Devas are pleased by this Yegna 
and that they bless us in return. 

The real significance of the Devas in our religious 
literature has been clearly explained on various occasions in 
this essay- Vide page 217 Volume II. 

■ rT<Ti:?ir%%d ii 

“ The nature of the Devas is Satwie and that of the 
Asuras is Rajasic and Tamasic. The former tends to the 
progress of Tapas and the latter to its obstruction- TTio 
Satwie Mind and Intellect are known as Devas.” 

Tapas here referred to is also clearly defined as that 
which produces light or knowledge, and it has to'be secured 
by the annihilation of Rajas and Tamas, that is by the des- - 
truction of the Asuras. 

jtr ^ rrr: I 
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It is earnestly hoped that the following passages already 
quoted and explained in this essay will fully corroborate the 
interpretation here given for the text under reference. Let 
US examine the terms Prajapati and Bramha. Vide page 222 
Volume I. 

anwR, =^51 fsprrt^ q<OT 5 ^rti%, 1 

1 ut^rptott, 
aft%iT3TiT2Tft. I JTT^sr^rcsj, 

I ^r, ?rqtn- 

I cT^, I cRJTrq:, ^<> 1 :, ^ 35 ^- 

»TR% 3 !:i cr^PT^rd 1 37 tx# ir? ng^Tf^wi: 11 

“ The Atma divided itself into four parts, three parts 
of which remained in the pure Akasa. The remaining 
quarter known as Anirudha originated Prakriti for the pur- 
pose of creating the Jagat. This Srishti-Yegna must be 
understood as explaining the way for emancipation by the 
union of Jivatma and Paramatma. In whatever form the 
Bramhan is worshipped, the devotee attains that form, 
therefore Bramhan should be worshipped as the Furusha 
by meditating that the self is Bramhan.” 

The Purusha here refers to the Virat or Prajapati and 
the Srishti-Yegna alludes to the process of worshipping Him. 
Vide page 55 Volume II. 

3T^^, 5 /^ I 

Wf5r, f^a, i 

3i«ii^2r, ^n, 35rf5rrs^fq<7r, 

fwrr I rnn^TfPtqi;^, fSfiTRfSSt, ?% I 

I 3T%T, sriJPT^, rTWT, 

wfprr ii sirrf^svqhrf^t^r^ ii 


8 
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BniSHMi-jpAEVA. 


“ The Parom-bramhan is eternal and without fonOi It 
has however three forms, namely Nishkala, Sakala and 
Sakala-nishkak. That which is true knowledge and blis® 
is Nishkala. But that which is combined with Maya is 
called Mahestvara and Sakala-nisbkala. It is this form that 
by tapas and knowledge desired for the creation of Prejas.” 

This Sakala -nishkala represents the Sabda-bramhan, , 
Bram ha and the Vedas. This is often explained throughout 
this essay. Vide pages 56 & 57, Volume II- 

5iT%?r«TM ^rc5i%'d%: ii 

II 

rTrfWcJtK JJI^'^cTT I 

^ snqRiflfd- " 

“ The destruction of the Tatwas from the Mahat to the 
gross elements, is called Prakriti’s Preti-Sarga, by those 
who meditate upon Time.” 

'• Nishkala is the Tatwa, Sakala is the Murti or form 
and Sakala-nishkala is tlie Prebhava or glory. Siva of his 
own accord creates all the Tatwas and originates their Lokas 
for the use of the Yogis.” 

The created objects here are the Tatwas and their re* 
gions are the Lokas. Both of them are also reserved for the 
exclusive use of the Yogis and of none else. The Yogis 
utilize them for their benefit by meditating upon the Sakt^, 
nishkala, Prebhava or glory underlying the Tatwas and 
their Lokas. These allude to the very same geographidd' 
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descriptions furnished by Sanjaya to Dhritarashtra in his 
introduction to the Bhagavat-Gita. 

^ JjjTf: HOTfcTf: i 
cT^ 1 

aTR^: ^ ^ 5TRr JT tn^ci%“T i 

f^cfrl *T5«N I 

cTWw^lW^rgfl I 

?ni:2T: ^rrgBiTRT: ii 

“ The subtle elements are everywhere. They are im- 
measurable and represent the glories of God. Being un- 
imaginable, they cannot be speculated upon. As I have 
studied, I have described to you tbe creation of the Jagat, 
according to the Sastras correctly. Therefore rest in peace. 
If one listens to this geographical description which has to 
be observed and practised bj' the mind, he becomes a great 
monarch, accomplished in his desires and respected by the 
wise.” 

Again, the Gita has been already noticed as constituting 
the body of Maheswara who is also described as ever practi- 
sing the Gita- 

It I 

The 6ve Murtis or forms of Eswara explained below*^ 
technically represent the glories of God under reference, 
prescribed in the Gita as suited for meditation by the Yogi, 
Vide pages 375 and 376 Volume I, 
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sNiFTf I 

’T^ I 

R^rcTT w: \ 

%5rir: aswr ’T?^r%^: i 

^TtrSI JJfF%<f’T^3T »Trig^5TR^f^-' ' 

?srrinW5^R^ ^ i 

5r?i%: ?rr ff ralf^fr qwcJTS^r^nir i 
5?ffjrr ^nWi^djfOJTHi I 
?TT Vlfll €1 4R«3?n I 

^ra^JTTimTOt I 
o?jlc2f ^ sq^lsmi I 
5TrW: «?WlTt I 

jpRRrrJnJctir R«icn i 

?#7m Jldr^rrn ar^ifufi i 

JTfflsrfrfg^^^T cT^ )R5R I%f: II 


•‘ Siva as the material and efficient causes of the uni- 
verse has five forms called Pancha-bramha. The first is 
Kshetregna, the enjoyer of everything coming under Pra- 
kriti. The second is Tatpurusha representing Prakriti 
itself. The third is Aghora representing Budhi as deve- 
loped by the eight Angas of Yoga. The fourth is Vamadeva 
referring to the all-pervading Abamkara. The fifth is 
Sadyojata referring to the Mind- Siva is the internal Lord 
of all, in the forms of Pragna, Tyjasa and Viswa, the divine 
bases for the three states of sleeping, dreaming and waking.” 

The Budhi or intellect referred to in our religious 
literature, is here clearly e.vplained as the Intel lept developed 
by the eight Angas of Yoga, and technically named Aghora- 
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This is the very same idea expressed in the Gita in the 
verses already quoted. 

We have also found in our enquiry that the properly 
trained Satwic Intellect and Mind represent the Devas. 

*? 5 r?cP?i 11 

We may now safely conclude that the whole process of 
Yoga dealt with in the Gita is highly intellectual and 
philosophical. But we have yet to see the real significance 
of Parjanya, Anna and the Bhutas as well as of the help 
rendered to mankind in return by the Devas. 

m 1 

»rR5Rr: 1 

3T5ri5R^^ HjiTR 1 

W?RT^ •• 

We have noticed in detail just now the real import of 
the technical terms Yegna and Karma, and it would be an 
imposition to go over them again. The technical terms are 
often used with double advantage in the Puranic style of 
treatment. Parjanya means Vishnu or all-pervading and 
Anna is the Avyakrita the diviuQ seed or basis for all crea- 
tion. The Bhutas are the subtle-elements which are 
hitherto explained as the glories of God. Taking the above 
definitions as the correct explanations of the technical tertns 
used in the Qitai we have to find out the true import of the 
statement that the Devas bless mankind in return for thmr 
adoration. How the Devas directly interfere with man is 
clearly ^plained in the following copulet from Santi-Parva- 
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JT ^ 'T^qBW^ I 

^ 3 cT jfrirqpcr ^ ii 

“ Whomsoever the Devas are pleased to help* they 
bless him with intellectual capacity to help himself, but 
they 4,0 not tend on him like a cow-herd carrying stick in 
hand.” 

We are now certainly in a position to judge for our- 
selves, the true aim and object of the valuable instructions 
bequeathed to ua by our venerable forefathers through the 
sacred Bhagavat-Gita. No doubt they are not intended for 
the lowest in the scale of devotion, but they are of immense 
value to those who are sufficiently qualified to utilize them. 
All pretensions to the required qualification are however 
only deceptive, and many a fashionable profeasional Vedanti, 
Yogi or Sanyasi that we too often meet with at present* 
will probably have to be peremptorily excluded from the 
sacred precincts of the Bhagavat-Gita, Similarly, every 
explorer of the Heavenly regions of Indra by the convenient 
process of sheep-slaughter and wine-drinking will have to 
be refused admission. It may be safely inferred, from the 
enquiries hitherto made in the proper method and in the 
proper direction, that the sacred religious texts we posses?, 
and on which we entirely depend for the salvation of our 
little and miserable existence, could never mislead or mis- 
direct us in the manner they are hopelessly presented to us. 
The sharper and more effective the implement, the greatest 
the danger in its use in incompetent hands. All the pitiable 
perversions of our sacred and scientific religion, we un- 
fortunately come across in modern days, originate but from 
the inherent defects of the incompetent and the worthless 
ilr^ of society in the land. 
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3>dW^ *r^T ^ 
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ADHYAYA V. 


KAEMA-SANYASA-YOGA. 

This Adhyaya treats of Karma- Sanyasa- Yoga as op- 
posed to Karma-Yoga described in the previous Adhyaya. 
The following important points should be clearly remember- 
ed with a view to understand the contents of this Adhyaya 
correctly. 

1. Karma-Yoga has been explained as virtually re- 
presenting an Intellectual process of Yoga in the performance 
of ordained Karmas accompanied by the meditation of 
the glories of Bramhan displayed in its divine evolution. 

1 1 Bramhan should therefore be under- 
stood and kept in view as Akarma or beyond Karma, if the 
ordained Karma performed should be recognised as Karma - 
Yoga ; also, 

2, I It must be clearly remember^ 

that Akarma or not doing the ordained Karma or even 
sitting quiet is still Karma ; that is, such indifference falls 
only within the sphere of human Karmas or acts and does 
not therefore constitute any useful religious Karma, much 
less Karma-Yoga. 

8, Taking the above two vital points into consideration, 
this Adhyaya explains how the relinquishment of ordained 





Earmas, instead of becoming useless . indifference, could be 
coD^rfced into a_ valuable and superior process of Toga 
known as Karma- Sanyasa-Yoga. 

Having hitherto explained the general distinctions of 
Sankhya, Yoga and Karma, their various degrees and grades 
of difference as well as their mutual agreements and dis- 
agreements are now noticed in the text. 

=3 q; q^qt% ?T 3^1^ I 

f i^qF-gqqprq; l 
gMir q T%>oniqJig[% n 

“ Sankhya and Yoga are considered as different only 
by the unwisei.but not by the wise. He who practises one 
of them properly attains the results of both. The state ' 
attained by Sankhya is the same attained by Yoga. He 
who perceives that Sankhya and Y oga are the same, per- 
ceives correctly. It is difficult to practise Sanyasa without 
being established in Yoga. But the Muni who is established 
in Yoga sbon attains the Brarahan.” 

We cannot pass over these verses without a clear idea 
of the points explained. Karma- Sanyasa-Yoga and Karma- 
Yc^a are here mentioned as meaning exactly Sankhya and 
Yoga respectively, Sanyasa referring to Sankhya-Gnans 
and Yoga referring to Karma-Yoga. Although Sankhya 
and Yoga are explained here as one and the same, viewing 
them in reference to the ultimate result to be attained, the 
processes are no doubt distinct. Sankhya is also specially 
noticed as unsuited to those who are not previously qualified 
by the practice of Yoga. 



The word Sanyasa here directly refers to the meditatbn 
of Bramhan. 

^ 1 1 ii 

It is also ased to denote relinquishment of Karmas in 
verse 4 Adhyaya III* 

jf 3ws?3^ I 

^ ^ II 

The meaning of Karma-Sanyasa as applied in the Qita 
is explained below* 

?R?n 95fr I 

3^ ^ §5T I 

sr ^ in|: i 

" ?t nfiiw i 

jfi^ 5T ^ giKt %: I 

|[H ^ l 

fl^ 5 ^ flrrf^RTWTtJT^: I 


%SS?T:i^nRRW W^JI'd^q'rf^ Jf; I 

^ snfl^Ngwcr^ I 

jnwn^ i 


trq ?t: n : 

'* He who has controlled the senses, relinquirfiing'aU. :^^ 
Karmas by the force of his mind, rests comfortably in peoos || 



^6 - ' ' 

within the physical body provided with nine doors, without 
doing or causing to do any acts by the body. The Atma 
does not create Karmas of any sort, does not want them to 
be done, nor does it establish any relations between the 
Karmas and the doing of them. All this is the work of 
Prakriti or A^idya, The Lord does not accept the good or 
evil effects of Karma. Gnana is veiled by Agnana and the 
poor mortals are thereby deluded ; but when by the help 
of the former, the latter is destroyed, the true Gnana like 
the sun discloses the real form of the Para-bramhan. Those 
who always rely on the Bramhan, meditate on it, rest in it 
and depend on it, secure the complete destruction of sins and 
attain to the highest stage from which there is no return. 
The Yogi who feels contented and happy in his enjoyment 
of the internal lighti attains 'to the stage of Bramhan by 
enoancipation here. The Muni, who always keeps ^loof from 
external sensations, equalizes the breaths, controls the senses, 
mind and intellect, ^d meditates upon the spot between 

the brows, has practically secured liberation here.” 

« 

The main ideas intended to be conveyed in this Adhya- 
ya are, that Kanna-Sanyasa is the same as Sankhya being 
higher than Karma-Yoga, and that it does not virtually 
consist in the mere absence of Karinas. We are frequently 
reminded of the possible mistake of splitting the perform- 
ance of ordained Karmas which are prescribed for the puri- 
fication of the heart of man and thereby for securing the 
necessary qualification for the practice of Yoga, It is just 
these very important matters that are now-a-days misunder- 
stood by the so-called professional Vedantis, who virtually 
occupy the region of the irreligious and the hypocrite. 
Through fear for them, the Gita often repeats the warniog* 
that mere relinquishment of ordained Karmas through 
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ignorance, indifference or infidelity) is no respectable philo- 
sophy or morality) and that the propagators of such dis' 
graceful theories deserve, under no circumstances to be 
. trusted by mankind. 

>it?r i 

nil ii 


ADHYAYA VI. 


DHYANA-YOGA. 

This Adhyaya on Dhyana-Yoga treats of the real prac- 
tice of Yoga taught in the Bhagavat-Gita, the previous 
Adhyayas explaining Karma, Yoga, Sankhya and Sanyasa 
being only introductory instructions on the subject. A 
Yogi is defined in the following versos. 

«Rn?Rr: ^ i 

4 «5qraT%Er aif 4Wr et i 

JT 5RRrRTE!f?Tir mifl 5iRi% i 

ci^ stTiT: ^r?:uiij=E3T^ i 
JRT f| ^ 1 

?f4?rf?qr?RqT?fl it 

** He who performs ordaiued Karmas without wishing 
for their fruits is a Sanyasi as also a Yogi, but not he that 
has forsaken the sacred fire and the ordained Karmas. 


MS BaiSBUiL-PiBMr 

Sanyasa or relinquishing desires Is the same as be- 
cause, unless the desire for the fruits of Karmas is relin* 
quished, none can hope to become a Yogi. He who has not 
secured the control of the senses, should practise Eanna* 
Yoga before he could take to this Dhyana-Yoga. But one 
who has secured the control of the senses is fit to take up 
this Dhyana-Yoga. He who has lost all attachment to the 
objects of ^ense and to the Karmas in general, by having 
already relinquished all his thoughts, is called a Yogsrudha 
or one established in Yoga*” 

The method prescribed for the practice of this Dhyana- 
Yoga is explained below. 

JtrfMrd 5flm»i i 

dWJT iR: ficsrr I 

^ ^Rn%<f5fld I 

^ I ' : 

iRTiRRir f^<r: i ' 

JR: fgi3Trgrd'»RU^: ( 

53r^i dqwR fjRdJTPR: i 

•TRI^d^3 4f*fr^ d 'd^RfJR^dl I 
d ^URT ^ =dl#r I 

^ JR d =ldrs?r dcdd: I ^ 

« #ftsf^f3Swr%d5Err \ 




' Ete^vix^dm. 



^TWE^srw « 

^ T^zfi^ m^: I 


51^: ^ if^ ^’RTJn I 

sjrwCT J^T: 5f^r ^ i 


2Rft JR^^cSinl^ I 

<T^reTcfr pRn^RTRF^JT ^ i 

5^ »r?i^5fjR!r^ §^JT^ II 


-A, 



“ Sitting alone in a solitary place, controlling bodjtanir*- rj 
mind, and leaving all desires and things, the Yogi sbotiM - ■,;1' 
always take to the practice of Yoga. In a holy place, h^ 
seat should be provided with Kusa grass, skin and cloth . 
placed one over the other, neither very high nor very low. 1“ 
Thus seated, the Yogi concentrating his mind and controlling - 
the senses, should begin his practice for the purification of ’ - ‘ 
his Atma. Keeping the body, head and neck erect, remain. 
ing chaste and in peace of mind, devoid of fear, and looking 
at the tip orthe nose without looking any where else, he 
should meditate upon me. Thus steadily practising, tl|e 
Yogi attains my region of peace and salvation. The Yogi 
should stick on to regulated food and regulated sleep. They 
should not be too little or too much. The highest bliss, 
which is far above the region of the senses and could be- 
enjoyed by the Intellect alone, and which removes all the 
possible miseries accruing from external objects, is tecbni*^ 4^ 
cally called Yc^a ; and this Yoga should be practised wiflj 
firmness and purity of mind. Driving away all the desires ,t| 
originating from imagination and controlling the senses, the ;|^ 
Yogi dioald concentrate his thought upon the Atma with . 
the determined belief that everything is Atman. Thi», he 
should without any othMr thoughts, gradually grow steady 
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in the practice of Yoga. Whenever the mind wranders £)^ 
from the meditation of the Atman, it should be brought 
' back and placed under control. Thus practising Yoga, the 
sinless Yogi enjoys the highest bliss.” 

In the above process of I)hyana-Yoga, meditation at 
the tip of the nbse is prescribed. 

The real significance of this has been already noticed 
in page 118 Volume I. 

^ I 

BT ffe; 'TOTt^rRf ^ i 


“ See through the instrument of Gnana the Jagaf made 
up of Bramh an, and keep the sight steady at the spot where 
the ideas of knower, known and knowing entirely vanish.” 

The description of this scientific Dhyana-Yoga, ex- 
plaining in detail the items that tend to help or thwart its 
practice, and suggesting the necessary means of overcoming 
all incidental obstructions and difficulties, is exactly what 
is furnished in the Bhagavat-Gita as well as in the Maha- 
Bharata in the usual Puranic style. The difficulty of piacd. 
ting this Yoga by subduing the mind being complained 
against by Arjuna, Sri-Krishna gives the following in- 
structions. 

jsspT ^ I 



^1 


SmsirAX-Grtk, • 

** The mind is doubtless too powerful and fickle to be 
easily controlled, but it may be subdued by ^e practice of 
concentration and by the destruction of its objective tend- 
encies. Without taking to these means, the practice of 
Yoga is extremely difficult-” 

The elaborate descriptions of the great fighting, between 
the Pandavas and the Kurus in the Maha-Bharata war. 
virtually depict the internal warfare to be undergone for 
the purpose of securing success in this Dhyana-Yoga. Arjuna 
having expressecf his doubts as to the future prospects of a 
Yogi who dies before completely accomplishing the practice 
of this Dhyana-Yoga, Sri-Krishna gives the following reply. 

'n’T f I 

?Tr^^r: g-Jrr: 1 

w. 1 

5PT5TRifi*rHr^ 1 

’T^i’ *Tf^ 1 

cTTf^vaflsf^r jflni 9irjn:?Tlsft 1 

^r»fl ^r^RiVr »rt#t 11 

“ A Yogi is never at a loss, here or in the other world 
for his practice of Yoga though incomplete, because no good 
work is ever productive of bad results. He attains to the 
worlds reserved for those performing good Karmas, and 
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after enjoying them for long years, takes birth in ti»e 
families of the religious and the great- Or, he takes birth 
in the families of the great and wise Yogis themselves, 
which is of course a matter of rare occurrence. There, in- 
fluenced by bis previous vasanas, he works better than before 
for securing final emancipation. He is naturally led by the 
tendency of his previous work to the completion of Yoga 
ahd soon passes beyond the region of the Sabda-bramhan 
This Yogi, destroying his sins by constant effort, and pro- 
gressing in his practice through his repeated births, surely 
attains the ultimate goal. He is by far superior to the 
literary Pandits and to those who perform penance sod 
ordained Karmas. Therefore, O, Arjuna, qualify yourself 
as a Yogi.” 

The practice of this Dhyana-Yoga to whatsoever 
extent, is explained here as productive of more valuable^snd 
important results than even the performance of ordained 
Earmas. The yogi is said, in coarse of time to pass beyond 
the region of Sabda-bramhan, or Purana-purusha, Sakala- 
nishkala, Bramha-Ksbetra explained all along as the divine 
hams dealt with ifi the Puranas and the Itibasas- 

The death of the Yogi before the completion of bis 
Toga here described, alludes exactly to the death of 
warrior in the field of Kuru-Kshetra, referred to in Bbidi- 
ma’s address to the chiefs assembled, as already noticed. 

n: i 

^ ’ft; II 
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The word Aya here as previously explained, clearfy 
points to the practice of the Yoga under reference. These 
are serious and important scientific matters whose worth 
cannot be ignored. The scientific value of the subject which 
is of the highest importance to mankind in general, must be 
proved or disproved only by competent authorities in a con- 
vincing and scientific manner- It will not therefore brook 
the modern method of summary disposal. Whatever might 
be the recognised qualifications and capacities of the modern 
interpreters, the ultimate result of their elucidations is 
absolutely useless for our religious purposes, for which and 
for which alone, the sacred texts are handed over to us by 
our venerable forefathers. * 


f% ^ qg?5frs?rr r%JTJraT i 

€if^wja(^oori%?Tqr^^^W: 


ADHYAYA VII. 


VIGNANA-YOQA. 

This Adhyaya treats of Viguana-Yoga or Gnaoa<- 
Vignana-Yoga- It describes the exact nature of the divine 
object to be meditated upon in the practice of the Dhyana- 
Yoga explained in the previous Adhyaya. The contents of 
this Adhyaya cannot therefore be carelessly explained as at 
present, by giving out some vague expressions of philosophy 
or religion ordinarily used by the common folk« The des- 
cription furnished in it, definitely explains and limits the 
exact scope and extent of the Bhagavat-Gita as a technical 
subject imbeilded in the great Epic. The modern Pandit’s 

10 
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trickery in explaining all the unknown religions tel;ts in 
the vaguest terms as pertaining to the Great God, and all 
the similarly unheard of scientific philosophy as speaking of 
one great Biamhan, will hardly serve any useful purpose 
here, although it might succeed to some extent in concealing 
his utter ignorance cf the subject from the view of the poor 
innocent people. , ^ 

The technical description of the divine basis for medi- 
tation in the Dhyaua-Yoga is given below. 

»ir%?fqrsn55t ^ 1 

3Tf|R % fw I 

^ 7^111; 1 
1 

S‘4TW: I 

JTvr: ’Rgrt i 

“ The five subtle elements, Manas, Budhi and Aham* 
kara are the eight ingredients of my lower Prakriti cali^ 
Aparai which is far inferior to my higher Prakriti called 
Para which is the life-giving principle and tlie support of 
all. Everything in this universe has originated from me 
through the combination of these two Prakritis. I aiB 
therefore the source of all creation and destruction. There 
is nothing greater than me and everything depends on me 
like beads on a string.” 

The two aspects of Prakriti, as attached to and belong- 
ing to the Lord are here described. How they are actually 
distinguished and how they are described in the Puranh: 
style shall soon be noticed after examining their explanation 
Inmished in the text itself* The following verses spo^y 
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the divine nature underlying the various ingredients con- 
stituting the Prakritis. 

im: ir qM ?5 i 

go^ grsTs^rf ^ i 

?rq^Ti%fT crT%3 i - 
^ ?TT TI^ ^RTcFTIl. I 

I^^rwuFJT Jira^ra^q. I 

% mfc^r irrqr ^ i 

trqra ^Trr^f5 ?r ^ ^ »tr II 

* I ana, the essence o£ the subtle element called water# 
the lustre in the sun and moon, the Pranava in the Vedas, 
sound in the subtle element called Akasa# as well as the 
soul in man. Similarly, the fragrance in tlie subtle element 
called Prithivi, brightness in the subtle element called Agni, 
life and the ever originating power in all creatures, tapas in 
all ascetics, the discriminative power in Budhi, splendour ih- 
all splendid creatures, dexterity free from desire and at« 
tachment in the dexterous, eagerness which is not opposed 
to Dharma, all these belong to my nature. Again, all the 
Satwic, Rajasic and Taraasic tendencies originating frOBa.., 
the previous acts of individuals, pertain to me and are under- 
lay control, but I am not subject to their intlaence.” 

We have here a very clear and elaborate auto-biography - 
of Sri-Krishna as Yogeswara, or Lonl of the Yoga preached' 
in the sacred Bhagavat-Gita. No varieties of interpreter^ 
of any period, past, present or future, are therefore privi- 
leged to interfere with it according to their c.aprices ot; 
prejudices. It must be particularly remembered here that 
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the elements and other items referred to are not gross bot 
subtle. The excellent essences in them are here described 
as the Lord’s glories. They virtually represent the Tatwomp 
of the Saguna-brainhan, the Bramha-Kshetrom or the form 
of the formle.ss, explained all-through in the Puranas and 
the Itihasas. Meditation of these glories in their pprestform 
is the main, technical and scientific subject, dealt with in 
the Bhagavat-Gita treating of Dhyana-Yoga* It is ex- 
actly the subject explained in the whole of the Maha- 
Bharata, in the recognised Puranic style, furnishing definite 
and detailed instructions for the practical religious advance- 
ment in the direction pointed out in the Gita. Thus the 
Maha-Bnarata is not at all different from the Gita, nor the 
Gita separate from the great Epic. The sacred Gita des- 
cribes that portion of the religious and Yogic work present 
' bed for a human being, whose exact qualifications for the 
particular process' are clearly defined as those attributed to 
the character named Arjuna. The very same ideas and 
instructions are explained in the Maba Bbarata, which 
therefore virtually contains not a bit of historical matter 
connected with the British or ancient India. Where is the 
sacred subtle Bhumi specified in the Maha-Bharata as the 
seat of the great war and the same Prithivi clearly pointed 
out in this Adliyaya as the glory of the Lord 1 

jjft: smisTH: I 

I 

- 5 V Where again is the Indian Peninsula, a small strip 6f 
i laud on the surface of this gross earthy globe* which is now 

I- 
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ingeniously identified with the above highly scientific fact t 
No reasonable being could ever be induced to conceive or 
acknowledge the possibility of deriving any useful instruc- 
tions pertaining to Political science or Ethical philosophy, 
from this gross misinterpretation! in spite of the very same 
irrelevant matters preached in modern times, with a view 
to conceal the innocent ignorance of the true character of 
the main topic in the literature in question. The current 
absurd misinterpretation, however, furnishes the best means 
of comparing the liigh intellectual development exhibited in 
the literature with its low deteriorated condition at the 
present day. It may not be out of place under the present 
circumstances to reiterate the quotation from page 2J8 
Volume I, giving a Puranic de.scriptiou of the Lord’s glories 
here mentioned, couched as it is in the form of a divine 
geography. 

trw rTT: i 

cT^r ^ f|5?i 3TRfr ?pirr i 

rPT: I 

I 

3rr^ i 

nfRo# >i[g p aw i 

^ Jtw I 

WoSTf JTIsjt cTW I 

5?r5=i i 

sTf I 

?i«n ^ ^ i 




irsw ^ ?r*n I - 

;Tf ^irra: • 

JR^:sr^3rRTT JifT^i: ii 

11 

“ From the eternal entity. Radha-Ki'ishna originated 
who after performing tapae for a thousand Yugas, divided 
himself into Eadha and Krishna. Both of them then se- 
parately performed tapas for a thousand Yugas, and from 
the bodies of both proceeded a bright light destroying dark- 
ness, from which the divine Brindavana originated. 21 
Prakritis extending to 4 Yojanas each, make the 84 Yojanas 
of Brindavana* From the Prakritis of the ten senses, ten 
villages originated, namely Goknia, Varshabha, Nanda, 
Bhandira, Mathura, Vreja, Yamuna* Manya, Sreyeska and 
Qowpika. From the Prakritis of the ten elements, ten forests 
sprung tip, namely, Brinda, Gopa, Behula, Madhusrings, 
Kunja, Vana, Dedhi, Mahakreda, Remya and Yenupadma. 
From the Prakrit! of mind, the Govardhana mountshs 
originated.” 

The above 21 Prakritis represent the divine glories' ol 
Eadha-Krishna worthy of g^editation. They allude to thsf. 
; forms of the formless in the Satwic Maya called Bramil$£ 
KshetVom. There are also 21 corresponding Prvkritis, the 
products of Avidya, which are Puranically described as the 
Parthivom-Kshetroin or earthly forms which Parasurama* 
has to destroy with his terrible axe. Vide pages 167 and, 
168 Volume II, Part I. - > 

^ 3T5rF:TIJT^=4tT^: I 

i ii - 


*rhe8e two sets of Prakritis represent the two great 
armies on either side in the well-known battle of Kuru- 
kshetra described in the Maha-Bharata. The same terrible 
battle is explained as DhyanaYoga in the sacred Bhagavat- 
Gita. A classification of the recogiii.>ecl religious devotees is^ 
given in this Adhyaya as explained by Sri-B^ishna. 

ITRI- =? I 

ITR'f I 

*r JTfrq. i 

arrf^rr; ?r f| jrr^^rgfiJTt *t%i; i 
5m?T<vnTlejR JTnFTTT^ JlrTRT ^ I 
^ w?r ci^f; =^f%an i 

?rfi%Ft?Trr^t^ at ^ i 

=? ?ir ^ fg53^%fTFr: ii 

“ There are four varieties among my devotees who are- 
religiously great, namely, he who worships me owing to 
misery, he who wishes to know the real Tatwa of the Lord, 
he who wishes to obtain happiness liere and after death, as 
well as the Gnani who knows the Tatwa but has yet to 
experience it. Among them, the Gnani -is most dear tome- 
^ lam dear to him. In fact he is my own and he is ever - 
trying to reach me. Those who earnestly work by depend* 
ing on me, to get beyond the miseries of the mortal man, 
clearly understand the Adhyatinom and all the Karmas. 
They also know my real nature as comprised of Adhi-bhuta," 
Adhi-dyva and Adhi-yegna, and know me properly even at 
their last moments.” 

There are several technical terms here relevantly con- 
nected with the real contents of the Gita, such as, Brambai 
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Karma, Adhyatma, Adhi-Bhuta, Adhi-dyva and Adhi- 
Yegna. Without a correct and scientific knowledge of their 
significance, the main subject dealt with in the Gita cannot 
but remain as at present, a vague conglomeration of philo- 
sophic inutilities fit only for Wasting time or for confounding 
*the ignorant. They are however repeated in the next 
Adhyaya and may be carefully scrutinised to convince our- 
selves completely of the insufficiency of the modern inter- 
pretation. There is again the serious question unsolved as 
to why this particular branch of philosophy should be 
taught by Sri-Krishna and that only to Arjuna, while the 
subject is virtually one which could very well be handled by 
any competent professor of Philosophy and lectured to any 
enlightened audience. Further it is stated in the following 
first three verses of the fourth Adhyaya, that the Yoga 
preached in the Gita was originally taught to Vivaswan ot- 
sun by Sri-Krishna himself, who taught the same to Manu 
and Manu to Ikshwaku, and also that it was in the same 
manner banded down to the Baja-Rishis- 

#fT I 

S3T ^»i; at-rff : i 

JT %% II 

Has the venerable Pandit or any other enlightened ^ 
interpreter to offer any understandable explanation for this 
historical incident, except a practically insulting one by 
condemning the statement as tantamount to a poetical des- 
cription usually indulged in by the ancient Hindu authors 
owing to want of common sense ? The subject is indeed of 
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a high order, ^dd the secret of the present confusion lies in 
th e siipple incompetency to handle it in the proper method. 

gw i?Ht <5cr%g ^ :iNr: i ' 

^TRiw ^ ^ II 

ADHYAYA VIII. 

TABAKA BRAMHA-TOGA. 

This Adhyaya treats of Taraka-Bramha-Yoga, fur- 
nishing technical definitions of terms referred to in the W 
Adhyaya. It clearly limits the scope of the Gita as ex- 
tending only to the highest form of Saguna meditation, 
and thus proves beyond doubt that it does not apply to the 
highest stage mentioned in our religious philosophy. The 
serious mistake in the modern interpretation and its con- 
sequent worthlessness as an explanation of the Gita in its 
technical aspect, will be clearly evident in this Adhyaya. 
Viewing the Puranic style of treatment in its proper light, > 
the Gita’s relation to and position in the great Epic could 
be easily discovered from the contents of this Adhyaya, in 
spite of the current ridiculous misinterpretations and un- 
necessary historical criticisms originating from the simple 
ignorance of this recognised Puranic method. The following 
verses give the technical definitions of certain importmit 
terms used in the text which are invariably, passed over in '</ 
a very careless manner. v 

^ »nw: i 
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jt: sRnw ?r wm \ 

4 3m ^Tim^ I 

cT ^ln%3r mr ctsm^rm^: i 


an^ivpjnsrar: ^rofimrsisr i 

3 3T I 


^TT^ fwprr^cTt %stRiim^r mr: i 
3i5?r=grrer^q: ammirriR i 

^i53m^ sR5r«R^ i 

»^iT: g mr^ 1 

mqw^s^sir: qr^ i 

'Rwn^ 3Tr^s:#s53T=5^s32jwRrjfrm 

3T: ^ ms 3T^3f^ 5T 1 

3T5W(s^ |c5^^mTf : qrm »it% 3I. I 
4 sm Jf mnr qrfT m n 


‘‘ Ak sbarom ia the Paramom or Saguna Bramhan. Iks 
Swabhava or character is called Adhyatma. Visarga or 
relinquishment which leads to the perception of the subtle 
elements is here technically known as Karma. Adhi-bhuta 
is my power over the elements which are by nature im- 
permanent. Adhi-dyva is my glory called Hiranyagerbha 
which guides and directs every individual soul, and hence 
known as Purusha. Adhi-yegna is the divine basis for 
worship residing in every body known as Vishnu. He who 
meditates on my own form at the time of bis death, attains 
my Tatwa. He who meditates on any other divine form 
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constantly, attains that particular form after hia death. 
Always meditate upon me therefore, directing your mind 
and Budhi towards me, you shall then attain my region. 
Reaching me there is no return, but reaching any d the 
Lokas from Bramba-Loka downw,ards there is return. The 
day of Bramha extends to one thousand Yugas and the 
night also extends to the same period. Those who under- 
stand this, understand tha difference between day and night. 
From Avyakta or the sleeping state of Bramha, everything 
originates at the time of hia waking called day, and into 
Avyakta everything merges when Bramha sleeps which 
time is known as hia night. All the elements evolve during - 
this specified day and involve during the night. There is 
an eteraal Para beyond this Avyakta, which always exists 
even when all else becomes non-existent. Avyakta is known 
as Akshara. It is the Paramom goal and my highest region.” 

Avyakta is Akshara-bramhan and it is the seat of Sri- 
Krishna reaching which there is no return. It is from this, 
that everything is said to originate and into which every- 
thing merges. One has to return after reaching the Lokas 
from Bramha-loka downwards. Para is beyond this Avya-, 
kta or Akshara. The sphere of Sri-krishna is limited to 
that of Avyakkata or Akshara-bramhan which is described 
as Paramom meaning Sagnna or with form. Vide page 57 
Volume II. 
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Again, Adhi-bhutom is the divine basis of the subtle 
elements, Adhi-dyvom is the internal Atma called Hiranya- 
gerbha, and Adhi-Yegna is the divine basis for worship. 
Sri-Krishna is the combination of all these three. Vide 
verse 30 previous Adhyaya. 
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Further, Adhyatma ia defined as Swabhava, and Earma 
as Visarga. These terms have to be properly understood 
in order to grasp the correct meaning of the whole passage. 
The Swabhava or character of the Paramom or Saguna. 
Bramhan is to lead the individual soul inward step by step 
until it reaches the highest goal. This involutionary nature 
is technically called Adhyatman; vide Sri- Sankara’s Com- 
mentaries. 

ii 

Visarga or relinquishment is similarly explained as the 
technical meaning of Karma. q?: II 

Here, the Karma is said to cause the origin of the Bhutas. 

This plainly means that the relinquishment of all 
material desires by means of the proper Yegnas or Karmas 
of an involutionary character, leads to the perception of the 
Bhutas or subtle elements by taking man from the low 
-gross materiality to the higher subtle regions, which have 
been already explained as representing the glories of God. 

Taking the highly scientific and technical definitions 
of these important terms, wo obtain the following definite 
ideas specially meant to be conveyed by the sacred text* 

1. The Para or Purusha is the highest stage in our 
reli^ous philosophy- which is not dealt with in the Gita. 

2. The status assigned to Sri-Krishna is Akshara, 
Avyakta, the divine basis for religious evolution and in- 
volution. 
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3. The involutionary process called Yegna and Karma 
alludes to the relinquishment of worldly desires, and it 
leads man gradually to the divine evolutions such as the 
subtle elements and the higher Tatwas. 


Again, We have been noticing that Dhyana-Yoga, the 
main subject taught in the Gita is known only to the Raja- 
Bishis. 

The term Raja-Rishi is explained in detail in Volume I, 
pages 478 and 479. 

^ ^ gii: i 

wfiRTw?!. asn i 

a^r^fcrgi^ ^ctt i 

^ *TqT: ii 

qr^^^FTR I 

“ There are three varieties of Risbihood, the Bramha- 
Rishis being the first. From them the Deva-Rishis ori^n- 
ated and from them again the Raja-Rishis* The Bramha. 
Rishis are so named because they lead to Bramha. The 
Deva-Rishis lead to the Devas and the Raja-Rishis lead the 
Prajas by pleasing them. The Bramha-Rishis reside in 
Bramha-loka, the Deva-Rishis in Deva-loka and the R^a- 
Rishis in Indra-loha." 


qq qrsirqi srm: snn ii 


Paija technically alludes to Prana or worldly tenden- 
cies. That which leads Prai\a inward through the proper 
path to the ultimate goal is called a Raja-Rishi who is said 
to be stationed in the Indra-loka but no where in India • 


> . 
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The ultimate terminus of the practice of Dhyana-Yoga as 
taught in the Bhagavat-Gita, is therefore the status of a 
Raja -Rishi, the last class Rishi in the above classification* 
The Satwic minded Arjuna has not yet reached this stage ; 
he is therefore asked to practise this Yoga and to carry on 
at the same time the internal warfare against evil passions 
which obstruct the path of knowledge. 

The objects for meditation in the Dhyana-Yoga here 
' prescribed, are explained in detail in the following verses 
from the Garuda-Purana, which would certainly remove all 
the doubts still lurking in unprejudiced minds, 

•4 ^ ^ ^rarfSr 'rlcitprgmT: i 

3TTf^?rr st|t: I 

^ 3^r: t 

?THi ^ < 

^ iTr^^TT i 

W qr^ cT«n i 

503^ f%f|f I 

mm ^ i 

^55?^ f ^ JTf^cPTT t 

d'qi<Alq> I 

4( t . i 

I =g »F^: I 

^ %sigi i 


- 


3T%i^i% : 5n^ JTr^fTg #re«rcr: i 

f^r^: r%rm *Ti% ^wi ^ i 

ctf^Hf 2sn?tT3tg^rTt »Tm^ d*T?f^ i 
5I^ST ra?irr?rFRRcIc[5RRH I 
• ft ¥!^FJJ^ i 

5d^%: #iraw JT^^n^ft |cTHR^; I 
^miR: I 
^sfj^rwr^ ^rpft^nrg^Tcrrga i 

=^ i 

^^st: fsff §3ft If: s^bWcT: I 
2^ N<qT^§^ sji^i^stcT: i 

f^r Jp=^ g% Tjg: i 

aif^R %3: i 

“ There are two kiada of body for man, one ia called 
Paramartha or real and the other Vyavahara or physical- 
It ia verily in this Paramartha body that the fourteen 
Bhuvanas making up the Bramhanda, all the planets, the 
mountains, Dwipas and oceans as well as the six chakrasi 
exist. They are the proper objects of religious meditation 
for the Yogis, by meditation on which man attains to the • . 
form of Virat. The fourteen Bhuvanas named Talomi ^ 
Vitalom, Sutalom, Maha-talom, Talatalomi Resatalom, , = 
Patalom, Bhu, Bliuva, Suva, Maha, Jena, Tapa and Satya A 
are situated in the following localities of the body respecti- 
vely, namely, under the feet, above the feet, in the knees, .J 
in the thighs, in the upper joints of the thighs, in the sexual 

organs, in the loins, in the naval, above the naval, in thd '-S 
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heart, in the throat, in the face, on the forehead and in the 
brains. The seven important mountains named Mem, 
Mandara, Kylasa, Himachala, Nishadha, Gandhamadana 
and Remana are situated in the heart or Trikona and all 
round it. The Jembu-dwipa is in the bones, Saka in the 
marrow, Kusa in the flesh, Krouncha in the tubular vessels, 
^_Salmaliin the akin, Gomeda in the hair and Pushkarom in 
the nails. In the urine is the saline ocean,, in the railk>is 
the milky ocean, in the phlegm is the ocean of spirituous 
liquor, in th e marrow is the ocean of ghee, in the semen is 
the ocean of sugarcane juice, in the blood is the ocean of 
butter milk and in the palate is the ocean of pure water. In 
the Nada-chakra or brain is the sun, in the Bindu-chakra 
one angula below it is the moon, in the eyes is Kuja pr 
Mars, in the heart is Budha or Mercury, above the naval is 
Gum or Jupiter, in the semen is Sukra or Venus, in the 
naval is Manda or Saturn, in the face is Bahu and in the 
anus is Ketu.” 

The fourteen Lokas, the seven mountains, the seven 
'Dwipas, the seven oceans and the nine planets here descri* 
bed are clearly mentioned as belonging to the region of 
Paramartha or real body and as specially meant for the ise 
of Yogis for religious meditation. 

: There is enough of religious geography and astronomy 

treated in the usual Puranic style here to engage the atten- 
' tion of modern Pandits and critiscs, if they are still inclined 
to waste their time. We are however more than tired by 
this time, of complaining a gainst their misguided patronage* 
I' The following verses in .this Adhyaya describe the 

effects of different Yogas after the death of the Yogis 
i'V concerned, 
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^rn'^cT ^ ^ I 

3nH3^rr%^: q'wmrr ^^iraoiq; i 

^ sr^rrerr ngi% sm i 

•<fifi ^rf^sir Eroirrerr I 

^5r =^P^JRt sr-2i fir^ i 

5IW: IT^ 1 

3TMJnfrfW?3iqrsf^ i 

^ 'TT^ ^rsT^Rf g^ricT I 

creJTTcGtg %iTf# »TfT#T II 
“ I shall explain to you at what time the Yogi dying 
has or has not to return. Dying during fire* light, day^ 
bright-fortnight' and the six months of the Uttarayana, 
saves from return ; and during smoke, night, dark-fortnight 
and the sir months of the Dekshinayana, does not save from 
return. In the latter case, the Yogi enjoys the fruits of his 
acta relating to the moon and returns ; and in the former 
case, the Yogi meditating on the Bramhan does not return. 
The white and the black are thus the two eternal paths for 
religious devotion reserved for the Yogi, following the one 
he does not return, but following the other he does return. 
Therefore, 0 Arjuna, always practise Yoga.” 

The above description is doubtless apparently simple 
and plain to the modern interpreters, like everything else 
in the text- Does the explanation as a whole exactly refer 
to the time of Yogi’s death ? If so, what are the ideas con- 
veyed by specifying the death in fire, smoke or light ? In 
any case, how could such deaths be described as two Getis, 
Sritis or methods ? Is the death of the Yogi at his command 
or is it a matter of chance ? In the latter case, where is Uie 
wisdom in mentioning it here as a scientific fact ? Evidently, 

12 


no definite answers would be forthcoming at present, for 
these pertinent questions. We are therefore compelled to 
take to our own unassuming method of interpretation* The 
technical application of the above divisions of time in our 
religious literature has been noticed in detail in Volume I 
on time. Vide page 451. 

^r: II 

“ The Rithus or the six seasons in the year are the sons 
of Bramha representing the guiding and controlling power 
over the divisions of time such as months, half-months &c. 
They should be clearly distinguished as such from the 
actual divisions of time.” 

Nothing can be more plainly explained and all respect- 
able commentators of the Gita have noticed the fact. The 
white and black paths Puranically described in the text 
allude therefore to the work of the Yogi as guided and not 
guided by the knowledge of Bramhan. It may safely be 
presumed here that neither of these paths are therefore 
meant for the common folk, and that all epplications of this 
portion of the Gita, to social, political or historical matters 
are simply unwarranted. The necessity to obtain the true 
knowledge of Bramhan is being gradually insisted upon, in 
the meditation of the Saguna-Bramhan prescribed for the 
Yogi in accordance with the sacred Bhagavat-Gita. By the 
enquiries already made in connection with the Bhagavat- 
Gita, we may be conveniently assured, that the Furanic deSs- 
criptions of times, places and personalities thus far observed, 
are neither irrelevant nor meaningless for the correct inter- 
pretation of the text. But as its contents are generally 
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expired or pretended to be explained at present, the en- 
lightened explanations furnish no definite instructions of a. 
scientific or useful nature ; nor do they establish any cogent 
relation to the subject matt er> as found in the Puranic des- 
criptions of places, personalities or times. The available 
stuff however in the modern market is but an accumulation 
of incoherent and contradictory materials, by way of praises 
and abuses, exhortations and denouncements, occultisms and 
hieroglyphics, historical impossibilities and ethical depravi- 
ties, all of them invariably excluding the sweet and simple 
substance that lies enshrined within the sacred region of the 
immortal Bhaga vat- Gita- It is indeed very unfortunate 
that in spite of the erudition and earnestness of most of the 
modern enquirers, the peculiar nature of the times and 
particularly the ignorance of the Puranic style which has 
long been buried in oblivion, have mostly contributed to the 
existing misconceptions and bewilderment. But at any rate, 
we cannot afford to lose all hopes and grow desparate over 
the present state of affairs. 




ADHYAYA IX. 


EAJA-OUHYA-YOGA. 

This Adhyaya treats of Raja-Guhya-Yoga or the great 
secret of the Yoga hitherto preached. It furnishes only 
some additional explanations on the previous Adhysyas with 
regard to the meditation of the Saguna-bramban. Alopg, 
with the meditation of the glories of this Sebda-bramhan 
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already explained > the necessity to combine a clear idea that 
the suubstratum of these glories is the Bramhan itself is 
insisted upon in order to reap the full fruits of the practice 
of the Yoga taught in the Bhagavat-Gita. The instructions 
here given, still remain therefore, strictly within the scope 
of the sacred text. The following verses explain how the 
Saguna-bramhan is in itself the real basis for all its glories 
hitherto noticed. 

4 4 iTc^T^r ^114 JT I 

44^4 4 444^4: I 

1 %^ 415 : ?r4W 4fR: 

441 ^1% W4T^ ??cFn?f!c4tT4R4 I 

Cs N& 

44^411% ^n%4 Sfff4 4Tf^ I 

yntdlH *hcrMKI 1^45*1, ' 

SI# ? 4 TTr 4 gwi f^ 44 imr 34; 54: 1 
44414144 lFc51444 S##414: ' 

4 =4 41 44^ 447f^ 14454% 4444 I 
441414441%444VR 44 ^5 I 
441S«4%4 Sf #: 1^44 44T14Tq: I 
|341S^ ^f%4 441^41^44^ II 

“ This Bramha-vidya is a highly secret and sacred 
knowledge of the Self. It is experienced by the self, con- 
venient to practise and never waning. The whole univei'se 
is filled with my Avyakta form and rests in the same. Bat 
I am not seated in the objects making up the universe. 
None of the created objects from Bramha down- wards 
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actually remain in mcj although I am their creator and 
support. My apparent connection with them should be 
perceived in this manner. Everything remains within me 
without any connection, like the omnipresent air within the 
Akasa. At the time of d estruction everything merges into 
my lower Prakriti, and is again originated by me from the 
same at the time of creation. Every created object is thus 
under the sway of Prakriti. The work of this creation and 
destruction carried on does not virtually connect itself with 
me, as I always remain unattached. My lower Prakriti 
does all this work empowered by my presence.” 

The above explanations refer to the material tendencies 
to evolve* technically described as Avidya which also de' 
pends virtually on the Lord himself. These instructions 
are therefore negative in character and are meant to convey 
the idea that such objectionable tendencies should be shun- 
ned. The following verses explain the opposite items which 
tend to involve spiritually and are technically described as 
forming part of the Satwic Maya, and hence recognised as 
the glories of God. These very glories, together with their 
real divine basis known as Sabda-bramhan, Aparatma, 
Purana-purusha, Bramba-Kshetra and the Lord of Yoga or 
Sri-Krishna* are required to be meditated upon by the 
Yogi, as preached in this Adhyaya. This is exactly the 
extent and scope of the sacred text, neither more nor less. 

*Tr w srff^JTTT^r: i 
itpraSiT I 

aif ?rif: I 
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inm qrar i%W 5 : i 
Nr "iiNr^r ^15^ 11 

%iNn *rt ^irn: iji'iT^r; ?i|rR|T 1 

^ g^fiRiRT JT^rra N’Timii. 11 

^ ^ f%5ir55 ^ g<^ i^^TRT 1 

. TT^ ^^fmJrgsiqvir: irmw ^br^wt 5r^ u 
sR^^if^^cT^F^r irf % 3m; q§qT?ra 1 
^qt q^TtqfJ^ I 

q[r% qii% (qi^dr: 1 

sjciT^r qiT% qgrf^jrrfq ms^ •> 

‘‘ The Satwie minded people are endowed with th e 
nature of my Satwie and divine Maya ; and they worship 
me knowing that I am the primeval cause of all the subtle 
elements. Some of them worship me by the practice of 
Gnsna, either by meditating upon me as the primeval 
”ne, or by meditating upon my various glories display- 
i through my Satwie Maya. I am myself in fact the 
^retu and Yegna, the different forms of worship performed 
by relinquishment of material desires. The materials of- 
fered to me in worshipping me, such as ghee and food, the 
Mantra or the religious hymns and the fire used on the 
occasion, all pertain to me. I am virtually the mother, 
father and grand-father of the Jaget, and the dispenser of 
justice. I represent the Om and the three Vedas. I am 
verily the object worth ‘knowing. Those who understand 
the three Vedas worship my form representing the Vasus, 
Budras &c , by Yegnas technically known as Somapana. 
Thereby they obtain the divine happiness of Indrat free 
from the tramels of Avidya, and after long enjoyment in 
the Swarga-loka return to the mortal region, without se- 
curing final emancipation. But, I protect and develop the 
Yoga of those who solely meditate upon Mo, by their steadi- 
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neas in Yoga. Those who worship the Devas, Pitris or 
Bhutas reach them respectively, and those who worship me 
come to me.” 

The above descriptions of worship allude to the Dyvi- 
Prakriti or what is technically known as the divine Satwic 
Maya as opposed to avidya- The working of this Maya 
comprises the divine evolutions or glories of God specified 
alike in all our religious texts, and explained in the pre- 
vious Adhyaya as stationed in the Paramartka body of man 
and as exclusively meant for the use of the Yogis, and to 
none else. Yegnas and Karmas as used in the text have 
been noticed as pertaining only to the religious acts which 
secure the effect of relinquishing material desires, and not 
of adding to them. The Kretus and Yegnas here noticed 
thus represent the means of involving spiritually away from 
the side of matter, with the object of perceiving the divine 
evolutions of the Satwic Maya constituting the glories of 
God. The Devas, Pitris and Bhutas as well as the Swarga- 
loka referred to in the above quotation, therefore undoubted- 
ly denote certain specific glories of God. The Yegna by 
Somapana therein noticed must also allude to some relevant 
process connected with Yoga, We are compelled to com- 
plain again in this connection that our venerable Pandits of 
the modern times have never favoured' us with alny definite 
ideas of the above important details. The Bhutas are 
ord inar ily explained as representing the devils, and the Pitris 
as deceased ancestors. Such explanations are surely insuffi- 
cient for our present purpose, as no sane person woule be 
prepared to work hard to secure the object of going after 
death to the regions of the devils and the deceased ancestors. 
The Swarga-loka of the Devas may not perhaps be so very 
repulsive, as fair damsels are expected to be found there iQ 
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abundance. But what is this Swarga-loka like and how is 
it attainable by drinking the Soma juice ? All these points 
demand serious consideration and careful enquiry before we 
proceed further with the text* We are however sure to be 
duped and disappointed, if we still depend upon the current 
interpretations. We must fall back upon the literature 
itself which is fortunately found to be never wanting in ex- 
planations and explicitness. The Devas have been recently 
noticed as alluding to the Satwic Mind and Intellect. 

Pitris similarly represent the Tanmatras or subtle element^, 
the original material causes or fathers of all created object^ 
alluding to the glories of Sabda-bramhan. The Bhvdia^ 
represent the pure gross elements as utilmed for the, medit%- 
tion of the divine Saguna forms, such as Genesa, Saraswati, 
etc. The Soma here refers to the pure Chit-Akasa*..the 
support of the Devas, meditated upon by the Yogi, rep?te 
senting technically the Kshetregna or the Individual Soul.i| 
its pristine purity. Vide pages 146, 447 & 448, Volume L. 

JRBI 5rf|: i 

g ^ i 

ton: I) 

ft ^ ^rni srar^ 
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<im: t :PJ 

#nfWfC ^8^ i l 8 ^ (^aq. li 

Page 44 Volame IL 

^ #awr«li % 35^: 'r: I 

« tpr ^ H r i 

“Rramha conoentzated bU miad and brooghti oot 
Tanmatras which originated from his body in smoky cotewr* ^ 
He said that th^ shall be the Pitris or fathers of all ^ 
Grihamedhins and prescribed a path for them nauM^^ 
Oeksbinayana* The snbtle elements are known as 
matras becanse they remain pure and nnmized and caOe^itr 
Avisesbas. The gross elements being perceptible are known?^ 
as Vtseshas. The Pitris when worshipp^, ondonl^edHjf^^ 
grant the boon of knowledge. They please the Boma 
tbm Toga whidi is their real strength. Soma 
the ooean of Akasa whidi is dte basis for all the elesasaaifl'^ 
and the Devas and the support of tile nniyerse. This ia tiiip 
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real feet. Soma is the individnal soul known as Ksbefangiil^i 
remdii^ in tiie body.'* 

The above exphmatioos supported by internal evidsag 
areraffimm^ to prove beyond doubt the presmit dephni^ 
deterknt&m in the correct knowledge and devotl^ 
praoliM of omr andent and sacred religion. The high ' ^ ' 
daid of {ddloeoidiie thc^ht and i^ndy as well as 
ligious pmdty reqmred to handle the sacred Bhagavat4Si 
are iadiiiHrmitly set at nought, by thoughtlessly 
conteati to the level (4 .loop’s Fables and Aral^ 
slKHiea Seoey ka^rtant word, ezi»esn<m and idea i» 
tamindei by tiw prevatUi^ onphUoso^ki inbaqpreta^ 
11ia|^l^|i;|ll4ok» iiiM#|l«Venr aikiiita^K^^ ay Um 

aaltydiii 
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those highly religious sacrifieers of sheep atfld ‘8zial»ra of 
spirituous stuffs, is beautifully explained as follows 
Vishnu Parana. ; 











^'TR R Jffl I 

>jc^ 3^:^^ ' 

^«TRr cTff: JRIRI^ J 


Na 

jpT^r: g^:ww^; i 

KPRsr 'It ^ gni ^FRR I 


KT^n^i^ftR f%5ii Ji i 

f^fq^ ^ ifRilqlqqRq i 
irqiiq'HqRqTq >Tqd I 

qrrirsTf^ =q gqffSt qi;^r f|3i i 
^Tgqr: qq^i^ Cnrqcfif^ rwtt: i 
^^TRgqffiqqR »% gq; ?Tlqf^®Rr ii 
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“That which enlightens and pleases the mind is csillcil 
Swarga or heaven and the reverse is Naraka or hell. 0^ 
and the same matter sometimes becomes pleasant, at, 
tiincs unpleasant. It creates anger and jealousy^ and tbMi 
. again peace of mind and satif action. There is thwefijM 
*;, nothing intrinsically pleasant or unpleasant. Pleasure -wsiS ’ 
4 pain allude only to conditions of the Mind. Mental eOBS* 

fp taousness is the real cause of bondage as well as of freedom. 

I ' It is also the cause of knogwledge and, ignorance. The 
Lokas, Heaven, Hell, Patala, the Mountains, oceans, Dwipaa 
etc., hitherto described by me to you, all refer td the*"' 
-mental states only.” 
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r.^lnicrileving is .the definition <rf Heaven ai^ Hell Ij 
from tile Niralamba— IJpanishat. 

^ I ^ ^ ^ I sract^ T^- 4^ 

• - *■ " '''14 

Tpr II 

“The connection or perception of the Sat or eternal is ' 
Semrga* The contact and transaction with those whp are . :| 
slaves to transient material desires, is Naraka.” '•$ 

The above passages clearly explain Heaven and Hell as 4. 
representing mental conditions, the effects of virtuous and ■' 
vicious acts preformed. Similarly, the religious conceptions 
of the Lokas, Dwipaa and Oceans are described as mental 
and not physical. We have already noticed the same ex- 
planaticnin the Qaruda Parana. Careful examination of 
every religious text will disclose that the same idea is every- 
where expressed. 

These philosophical and scientific ideas are mistakenly . 
identified sometimes with the localities described in the 
pages of Duncan’s geography of India* Old-world simpli- 4? 
cities and geographical ingnorances heedlessly attributed to 
the Indian nation, by misunderstanding these highly philo- ■'J 
sophieal descriptions, are bat unmerited remarks against ourffT 
venerable forefathers. ; (I 

The following verses establish the effect of the 'Y(^ ||' 
exphaned in this Adhyaya, irrespective of the caste or aree^4 
the T<^. ’ / 

5?f*r i !fe 

W *RT5W: ft I 4 

irt ^ qiqjfRq: i 4. 

ftnit 'Rnf^n. ii | 

j,.. = “i^en one wlm conducts himself l»dly should bi^ 
reckoBcfi as of good cepduct^ H he 
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devotion. The bw-born, the VyqrA, tiie Sndis and even a 
woman, completely devoted to Me, siurely otoua fimedw 
from bondage.” 

The above passage renders all condemnations of .Mie 
sacred text on the ground of sectarianism or exclofdvmM^ 
completely wrong and frivolous. Everything dealt wittt in 
this Adhyaya alludes to the work of the Yo^ in his mmitid / 
^here or Paramartha body, and all misinterpretations as M 
pertaining to the physical, are simply unwarranted, ©m 
prevailing views on the subject have but the immedn^aj^f 
effect of converting bright light into thick darkness m a fc^fe t' 
the way even too difficult to plod through. ; 
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VIBHUTI & VISWA-BUPA-DEBSANA^TOGAS^ 


Vibhuti-Yoga and Viswa-Rupa-Dersana-Yogs ara 
two Togas described in these two Adbyayaa !Rje gl 
of God worth meditating upon, and the devotional 
’ by which they may be personally experienced are 
; mcplained. The Vibhutis, Aiswaryas or gl(M*ies 
. dttcribed, have been on several occasion^ touched npitf 
Ipie previous Adhyayas, and they are additionally exphib^X ^ 
&ibre also. 
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Lokas is the wisest araoag mankind from all his mdsi 
T he seven Maha-Rishis and the four Manus bora of My 
mind are of My nature and are the originators of the Lokas 
and the Prejas. Those who understand correctly that Myi 
Vibhuti and Yoga consist in this fact, will surely become 
steady in their Yoga. I then grant them Budhi Yoga 
means of which they come to Me. Through feelings ofi 
kindness towards them, I remain in their hearts in the foriUt ^ 
of the light of Gnana and destroy the darkness of theiif. . - 
ignorance. My divine Vibhutis or glories ire endless. I 
shall mention to you some of the most important ones. O* 
Arjuna, who has controlled sleep ! I am the Atma remain, 
ing in the heart of all. I am the beginning, middle and emt 
. of all. Among tiie Vedas, lamSama; among the Devaft 
1 am Indra ; among the senses I am the Mind ; I am tha 
Budhi in material affairs j-amoug the Rudra-s I am Sankatar 
among the Yekshas and Rakshasas lam Kubera > among 
the military commanders, Skanda ; among the divine rivers^' 
the divine ocean ; among the Vrishnis, Vasudeva ; among 
the Pandavas, Arjuna ; among the Munis> Vyasa ; among' 
the Seers, Sukra. In everything I am the seed withdufe 
which there is nought. Any glories or splendours whereveK {; 
observed pertain to a portion of My glory. Why ennmetat®'' ' 
so many things to you ? You may bo assured that the 
whole universe depends upon and is controlled by, a fourth 
part of My essence.” 

Several of the important glories of God are enumerated 
in this Adhyaya, and it is clearly stated ^jjat all the glories 
and excellence observable in the universe pertain to a fourth 
: part of the Lord’s glory. The seven Maha-Rishis and the 
. four Manus from whom everything in the Universe is saadk 
- to have originated, are described as His own- 
glories. Those who perceive this faot ace ^dly 

'j' 
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by the Lord with Budhi-Yoga. This is more or leas the .. 
substance of the desenptioo given concerning . the Lord’s ^ 
Vibhutis or glories. We cannot blindly pass over these: §;■ 
highly scientific descriptions. Who are the seven Maha* f§ 
Rishis and the four Manus here explained as the creators of 
the Lokas ? What do they really represent ? What is th% 
idea conveyed by saying that the whole universe is included- * 
in one- fourth portion of the glories of God ? What is the ■ f 
Budhi Yoga referred to by whreh the Lord may be appro- , J 
ached ? All this is virtually Greek at present. Let us wait 'St 
till we try our further chance with the following description " 
of the Yoga named Viawa-Rupa-Dersana. This Yoga is 
explained as follows in the usual Puranic style of descrip- 
tion, as having been exhibited personally by Sri-Krishna to 
Arjuna, one of the five Pandava brothers of the Lunar A 
dynasty, at Hastinapura, the important technical signifi' ^ 
caace of which fact is practically elrainated in the current ..ill 
interpretations of the Gita, as meaningless and irrelevant." 
That this unauthorised eliminated is the result of a com- 
plcte ignorance of the real contents of the text, and that 
is therefore entirely detrimental to the correct understand. 


ing of the subject, will soou be evident from the subsequeok S 
enquiries. 

af# II 4 

st|fJraT#r % i 

RRT 5r|l%W Wl I f" 


"Aijona said. 0 Lord of Yoga ! I fully believe 
the existence of Your glories as described and 1 am extr(N« T '. 
^ mely mixious to see them. Kindly show them to me if ycHEtJ^ 
deem I «m fit to see tt*m.** - > 5 












%l ^i|gi T f ^^r^rpa^i =fi^5tT»iT|: ti 

afre^r^^r^i w^53r^«Tt 3^ 

*R?crjrT4i ^fc !nrnm% ct^ sr|i%ii[^ H ■;•’ ^ 

“ArjuDa said- These troops of Davas who have j^Bl(i *;!;,* 
in the fight appear to eater into you, some of them 
for protection. The Maha-Rishis and Sidhas praise jfaji 
and cry out ‘may good happen*. Rudras, Adityaa, 

Sadhyas, Viwa-devas, Aswins, Marut-s, Pitri-devas, 

W> Yeli^as, Aauras and Sidhas wonderingly keep - 

afe-^oa. Theiw sons of Dhritarashtra, Bhishma, S^r(M||a.; 
SamaMKl all the chiefs in the opposite side ; and sisailli^^ 
Uw-ohiiefs on our side, appear to run towards yon sd 4 iHl 
aaj^ tQtp your terrible faces. Sonje of them a^m to 
t^^h^a crashed between your jaws. I bow d(^ 
mercy. Kindly enlighten me as to what yon 
mlh^md'w^t this terrible form of yours means.'* 
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I* ^ wSr% '5r sgr ^ 

jSr^RRT: gp^ 5i^. ^ ii " ^ 

j ' 5 (I?F?it 35I»?[^‘ •CTrq 8f^ll^ I 

sS r “Sri-fcnsliria raid, “I am thie form of Kali dr /BW,? 
i; )ii^i^«d io-the destraction of tiie Lolcas. Kscept 
^^Bi.i^aiTiors on eithir side shall be desfetbyedi. ' 

and^ secure the Kingdom lull of glccld^^^ 
'V' I^Stoying all the enemies who have beto alTead||^'^wt||r 
^ £1^^ 1>y ode. Tod have only to act as an appM^^^!i||f 
' 1# ^ir destruction. You shall gain victory oVir' ibi^ 
gv ^fibMima, Jayadi^tha, Kardaandall other warriors' 
rf- /^ur enemies. They are already vanquished ly 


sud. ^'1 wish to seie you again in your usual fc^ Jl 
Aoiwis, with crown on the head and wearing laMti/j 
instead of in this Viswa form with a thbusaod 
il;;l^-'Kri^na said. “By My Yoga I diapfery ed to ’ 


dirine Viswa form without end or beginnii^, diiri^W 
les^e-lowMds you, and nmie but yourself has fiiaesi ^ 
tinp form befmn. Without strong devotioa t6yai^iri ||i l 
em^pe to see this divine ^form, to underatodd if^ 
•ai^idto it.” . a 

, . Going carefully through the pasra^ quc^ 

_ is nafutally compelled to notice several 'iiap^itaQi|;'| 
MriDuily idling npdn the cogency of 'tbembddrii 
'jl^ps which virtually destroy the real sweitri^ 

-V '^text and ev«i rSddee it id 4 
^drinuncal and c»prid<^ 

etory telling. There are donbtleflsu tf»o 
mistokeetleMdy (^iservable m 

of the two A^yaya8..in^j«iihwiih^ 

.libe Goda|>I^ igimn464^ opolsi^ 
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mt ^ gswp^i 
*i?3*ii *n?raT airat ^ ^ fur: swj i 
^ ^t*t ^ ^ sf^ dcfsi: u 

A|^, Vuosi Bt^ru, Adttyi^ pe^,''llafaa'«>BiiAw 
etc. an dweribed aa having b^ display^ to t^a 

of tboXi(ntd*s yiattartipa. Bbulmia,‘Oronaat^ .fl^ar 
nora.aaBeail:^Bd a( J^ntkahctna fo|'^ battle, araalan^ itdi . 
to be forand crodi^ ^ifbere^ ^e jewB of the X«ad of YogifiS 

«w: trerepw i f ^ 

« BP H n ^fti xpm u ; J' 

%^flpsw II 

U ia bat a bare tcath to eay that no reasonable 
tiohe <rf wqr kind an ferih<oomiBg from the r^em 
pnto|s-^(Bi then jncuiooe statonente. 7he 3ita 

I® howef er, vagaely expUiqed ■ ftwtg' <iHf t 

^iS^I^Bal toeetiee in the Hipda reiig^oe 
C 9 Pto^^^ 49 meeal|g t^ereol ignon)^ of ti|e ^ 
®a#‘?^i?rtpt^^ This ie the ^rpt pi«ti^ fef 
^ eff^ that f9 jfst noticed. 

«t tbi^ally elin»n|tn^ vjlil 

pi^iEK^^tief pm^Hkie^lf 
r-r-g. ^^preaebing of |he 
“|aje gently made on ^in|fB«|i||d HMilllil 
so^ aimpl^ aUade to hutorieirt oeeiaqgipM 

#mly onduu^ Iiet m wmmam 

tllPflMt mistakf hen jeqppli^:^; 

’ mn ^’fiybiwnq >bd'- 

jfawiw^ lil rifwil M tta uiittd beite^giorrejif of ib^' lot# 



of 










, WcL cannot in this connection afford to repeat all the 
gaotatkais and explanations already offered in this essayi 
on these important points in detail. We can only refer to 
their real import as arrived at in the elaborate enquiries 
^hitherto made. Vide page 482, Volume I. 
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o3pffri^cl^^»TTcH". I 


3Tf^re?c ^1^ ag: II ':^ 

“The subtle elements originated from Ahamkara. Rsep .^' 
these elements, the seven Rishis named Maricbi, 

Atriy Pulastya, Fulaba, Kretu and Vasishta as well as 
iicmu named Swayambhuva originated, known as the 
Rrakritis that support the Ijokas. The Viswa and the jag^^i 
on^nated from them. They are the expounders 
Vedas and masters of Pravriti-Dharma. This is the 
wished eternal path of Karma. The creator of the Lej^pirrl.. 

is known as Lord Anirudha.” / "T; 

' ’ ■ 

^ The above quotation is sufficiently plain. . The jng^ 'f 

■'and Viswa known as the Lokas are explained below. J 

-p^es 171 & 172 Volume, I. j ,;? 

iV . ^VRIT^ I . , ; 
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?lH^'*l: • 

3 ?r^ ar?^ § 3 ITW% t 
3raNj5mT®m JT^gp^rm ^ > 

^nc«F% 5 ?r«n%: i 

=ggt^FRt g^nT^fTT^^: > 

^PT cPT^ ^ ?mi’?R cT^RTW 1 
TO 1 

g c 
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H ?rH*n argsniF^ff^nJi i 
TO n are : ^nn^pfr ^raanrRT®^: n 

“Fourteen stages are prescribetl by the Rishis for tbft ^ 
use of man in his devotional progress, and they are descti*' 
bed as fourteen Lokas, seven of which are known as Krita 
or accomplished, beginning with Bhu upwards, representing, 
the five pure and unmixed subtle elements, Ahamkara and 
Msbat. The remaining seven are known as Akrita and 
are less important. The ascent to these Lokas is by T<^a> '^' 
tapas and truth, and the descent is by their bppotik.^; 

, Bipunha's Loka is known as Sat}'a - loka reaching which 
'is DO m<n% return.” ' 

' Compare this with the religious geography 
by 8'anjaya to Dhritarashira, in his introduction 
Bbagavat-Qita as noticed in the previous pages ; and' 
the modern interpretations on the points are not abu)ta^^^ ' 
^^flixotic. . V? 

(b) Who are the Adityas, Rudras, Vasus etc displaj^i^ 
imtheViswa-rupa exhibited by the Lord of Yoga? Yid^ 
page 425 , Volume I. 

II 5rai%?jf^ II ai^. 
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II wnRtc^V^k swjraftf^ it 

IS^ftKl^ II «if5?^ "Ri^ It , ::^; 

fci?'- - ^ 

“Yagna-valkya said that the Devas are 38^ iaOT»?|^' 

jabber, the erores allndiag sirapiy to their glprieSi ^!SS|§ 
Shrrect nuinber 33 is made up of 8 Vasnsivll ^ 

JS4Uy88, Indra ^nd Prejapati, The Vaeus are, fir#, «pp|f 
l^ir, 4kasa, AdUya, Sky, Moon aod the Stars. 

Vaeos because , they hoMj aU tbe sabs|aiM» cf ” 
Tbr Rudras are, 18 Frauaa or br^he 8^ 
they are so named because they m§ke a pp^w 
leave this mortal body, Adity^g 
•^finoDthsia the year; they are .so nam^ 
e^tra^ everything from this world. Indra is i|gb(b?MNiM& 
Fr^apati is Yegna or devotion known also as 
c We clearly see here that Acfityas, Budi^ 
inapy other mmilar items fall under the general 
^l^ieDevaa. "* • 

I current ^planal^U pr vant gi 

pgarding the app^wance of Bhishma, Drpna and iiiiltt^ 
the objects exhiWted in tbe Lqm|*s 
lilted also under tbs seecHid mistalK bcre ft^mj^^s ^ k 
l^brigin of these personalities has been 
^^e be^nning of Chapter V, Volume 11, Part I. 





anww^ ^I'Wl^SWH’Hv: 1 


^^wT*m5^^ 


WRia ^#ii» <R« 4 »idw^H. n , 1 m 

**Drotia origHiaitod from Bribaspaia. Bhiah^ 
yom^esi-. of the eight Vims. Dr^pitida amd Vmla odiginil|| 
&oni the Marat-ganas.” Thus the cine to the eignificaiM^^ 
1^. ebaeaetera ia the IjUba^bharata is deculy giveSt pp 
only H is .not eued for. ^ - 

iifd) The Vkwarapda sbosrn is described as Prmii|| 
msa^g Sakata or Sagana, the form of the formleea- 

f<§^n*iw wk ;?! 

^ ' !I^ dItides to the SatSrie OvolbtioD of the 
dSecriinag the oataro di the haman faoalties 
attained by the practice of yt^, by a -r* 

^ ph^Hd inind catted JilijaiM ; and the bases of all 
fmMeds^ are incloded in the character named 
fiMlim,'Pte Lord of Yoga. Contrary to the corrent i^| 
tpe tnraal fom ff thn Lnd is described as poaseaung :l| 
Hao&jm wh^ norsMd eoodHi<» Arjona wished to seo 


* ^a hafebeen noUcing In the previomi tt^ 

1^ faP^ts of Hathora and Bwar^ ara paiaoic^j^V 
cint|k a^ j^ft^ with fppr hands, botii mates wid * 

~ HMWTWfli W5sn JfPan «lW I -? 









t Evi^ntly ; the modem enlightened iotecpreta^ 

BSt noodemsead to potice such trifling and silly stat^nf^l^ 
fW ^hey are not probably presonally interested in theiosi^fi^ 
,<fons conveyed' We poor Hindus cannot however nffoyd.^ 
disresp^ or ignore them. The significance of the dif^mBnit 
BUmbers of hands in the Puranic literature is noticed in tto 
previous pages. Vide page 136 Volume II. What the 
■ four bands in a Diety denote is thus noticed. 

fr% ii 


Satwa, Heja, Tama and Ahamkara represent 
hands meaning thereby that nothing below these pare r^ 
gtoas Tatws should be retained in the presiSribed meditatioB$^.> 


of the glory of God for a particular stage in the scale jaf 3“ 


devotion. 

(e) We may briefly notice here one more is 


jp[Wt, namely the significance of Kurukshetrom, SaeB^Bfc." 
ipaodiakom or Hastinapura, the scene of action puranicaUjTf..’^^ 
described. We have already exarnined these terms in dOtsK^r 
and the following interesting explanation furnished 
OMtihapura in pages 85 & 86, Volume II Part I, - 

iiarif su^ce here to. give us a clear idea of tbesnl^etA 


I 
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: 5rRT 


; **Soma who originated at the sight of lodon,^^ 
l^mfd lApas on the banks • of the Ganga. At thW'*j 
an elephant came there) being driven by M(d» and sras'KI 


1 ^ dams that the ^mis 

sod built a town there. As tiie toms iSSi^;^3. 
b^ ^>da3^icia(m o£ the elephantj it ' was named Hagtoi»«g^ 
{MirtoB* . 

^Die Foraiue elephant is also, explained as foUom^ 

<|4W W I ’ 

ig<Kfag^ I ' J 


wi% sif^n^ ii .r 

, “Jbe eight stages from Bramha to Pisaeba 
^ ^ght sidbis. They ailade to the aoob^rt^ed 
«ir;?ti or satwic Maya in tboir regular prder 
^ the subtle elements.” 

The above sidbis refer to a scientifie ciam0isi^PB 4!^ 
I^n psychological facts whose worth can baJ^^gedjpi^ 
honest and earnest scientific enqtary aoc^hwIiBifi, ^ 
fMsditiiQe with the rates reascmaUy wsMHtijbed lor 
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actual jpens^ttloKi. Sum]«rlj tibe and fn^e^iiybl^l 
ractei^ like Bbishma, Uhrona &c., wbo aj^^eared to ~C 
troyed wiUm the Viswa form of the Lordi represent 
stages of te)igioi£B attainment which r^nire to he 
Offer, Jor tibe higher . {nrogrees of yoga. %iduna saU ^ 
incarnated from the Vasos is wdUknown aB aUt^^ 
Bfaidett mr strong deration. ' ' ^ 

(it) . Sri-&^oa has bemi repeatedly described in 
G^taitetifas Yogeswara or the Lord of Yoga, 
the dirinabam at Sanaa- Yoga. Bis weak abo is 
menti^d as tim destmetioD fjS the Lokas in the ftxmTf 
Eala' or ^me. . „ . 

<.. -7%e destmetion of material detires which 
obatrtitiioos to pre^wr devotional progress is 
pointed oifttintiiis idea which ia technically known as 
Vtda|i^ 96, V^ome I. ‘ 

Si w Htwr^PW Wn WW 9*iW[^ i 
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M^omsthods are prescribed for sobdnii^ tlm 
called Yoga and Qnana, the former destioys 
nti lhiowte%e md the latter luds in the correct per 

Ague, A^cma datbtee white or the satwie state of 
qotii^adi to taipe the work ^ Y<^a. He Is also" 
Psrtiui^ mfk Pritba, m^higthe earth. Ennti « a 
hera-dtuMes ^e refigloae base or fonndatkm to ^ 
devotioiaal work. Vide pqie 216 Voinme !!• 

i ^ ipupit 5 % I " ' 
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■ Jbc-Vvt-^VSS**' 


“Kunti and IMri. 

r^nresfflit ^hi or attainment and Dbnti or reaolo^on 
4ivefy. Gandbari, the mother of tb^ Emriia repre^nts lia^ 
Duuai or deore.” 






(v) Lastly, the significance of Hastinapora* En^ 
Itidifitra or Samanta-panchaka, the scene of action deaocftMMi 
^|kha*bbarata war as well as for the preae^Bg^ ^ 
iiie Bbagavat-Gita has been jnst noticed* 

„ It is earnestly hoped that every 
devoid of bias, can now easily understand tbe real pHifSiSit 
^ the two instructive Adhyayas of the Gita hithwto -fSSk'. 
^ned, without of course being regretfully cog 
diniinate any of the Purauic details of Time, Place mr ^ 

Soiudity appearing in tbe sacred text, on the oft*dii 
ground ci histm'iaal inconsistencies, arehaeologieri 
ronisms or old-world simplicities. In spite of all the sbof^l^ 
bborious enquiries, however, our learned authorities ’Kex0§& 

^ .pMhaps still have us believe literally, that Sri-KrishcA 



Ing the car of aijuna in the middle of a battle^^d ^ 
'hi, somewhere near the Amphitheatre or the Jama-liu|a^^^ 
* £splayed to Aijuna some feats of legerdemalo, which 
doced a wonderful vision and confused bis bniu. 

^ lamentable contrast between tbe good old days of Induui 
liteJBfttore which produced these sacred' texts and tbe pNSodr^f 
WW which delights in their mutilations with impunity t ll4ig^ 
epmebow* too late now for tbe mpdern high class aath<»iii|i|^~ 
r of our sacred literature to completely confound the innocs#?!.. 

nli^us Hindu in tbe land, or to entirely conceal fnma lia,, 

- yieWf the real worthlessoess of .tbedr enl^hteaBd intBspM^> v 

^ aufui mm ta w 

*&w*F?r:SRa^ H ftSi» i 
l\ ' q iSi aggl^ f ^ Miwwt IftraiE M 
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BBAXn.,ir90A 


This Adbyaya tre»ta of a higher class of Yoga lcBcnm^.^;f; 
as BhaMi-Toga, or the Yoga of meditation on the Avydli®ijf’^? 
or Akshara^ the divine shnrce of all the glories ' detailed 
the two previous Adhyayas. It is however explained 
tfeaand^Emlt ^woonee suited only to well qaalifted To^iL 
Tins A^akta or Akshara has b^n already explaineitf- hi ; 


Uie text as the region of the Lord of Yoga reaching whliA ^ 
the Yogp does not vetarh. Vide verse 31, Adhvaya VlfiL, ^ 
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W»Wd)iia< TOTT «I^1 

i Jipost sr B ic nnicji yr n 

f\ IMioha 'OQ^oiros whether meditation on tbs 

explainsd or that on the A^yskta is a «Vei||i j 
|ipee^ of Yoga, and Sri'^Krishoa givee the folknpriqg 

■ - ' -‘M 
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«n^ wn i 

w5 WIW wmil nfq BwlfJT tffTO: I 
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K.. S r-j — ftssfa ,< 


type natataliy reach, the L')r 4 ,.bat the lat^ .eJaas of Yf ^|gf 
has to be twiaerf by the Lord from the oo^ of gamsBm, 
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To the still le^ qualified, three more lower procesiite^^ 
are distinctly prescribed, of which the last one, namely,]^'* 
formal^ of karmas relinqnishing all desires for their fra£^ 
is eoi»idwed most eSTective forthe ignorant bat not fiw 
wise. The (mler of superiority mentioned in the a bff ra' 
qt^baticto sbonld not therefore be misonderetood. 
following verses farther explain the necessary qualtfica^^S 
of ttie ydgi for the purpose of practising the Bhakri-"" ’ 
by meditating upon the Akshara or Avyakta 

jrasJnr: i 

aft iww: 5 r filar: I 
^ fir# ^ < rR m*iHq 1 : i 
wr: i 
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fcV‘- 
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* dear to He as a Bbakta, who is pore 
geiftfj • itf antirdy free from material desires uid mw 
lutw^ts and who does not work for their sake. He^ .wa« 
w ^ 84 % devoted and without an abode, who couAim' 
alike friend ^ foe, honor and dishonour, heatwrf aoI 4 |% 
P TO aM abase, and satisfied with whatever obtainedL. M 
®®*fy'de» to Me.” 

^^j]^ifications hwe mamm«ted for this 
d? Avyakta, could be presumed to ba 
^ tiie tw»e the battle and hewaa 
ore I— ari-K|Mliaa to fight and ^ 

sawarrinp. ‘ ‘ ■ ■ ' ' ‘ 't'- - \ 
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f5f^jftssRi5^^*r ^ #'#» 


Asttias of lowoe stftgw ofrdflrvotiQMl ^tteSes m hflia . 
M^iridl^ and clearly explained, all of wbi^ eboidd be panada- 
: nijcerely and snocessfalTy befoce the Bhdcti-;^pi|PI. 

'dllBl^bed in this Adhyaya conti be nndfflrtaton. 
nfbifaacal and pernicious attitude of the mod^ 
vediHtiitUi or other radical reformers of oar ancient nlig^^^ 
]S war^ore completely at variance with the s(ieatifi& ||§||{) 
{^itciiK^ical instractions here famished. These ei^r||||^"> 
^l»ted bene&ctors can claim no right to pose themi# ii^ | 
ah huthorities in the field . \| 

tflHreT ql^ q ^ 

^ Ift i 

%^N9Rrcf ^ 


ADH7AYA Xllf 


^BlKBITI.PUBUdHA.VIVEKA.YOOA. 

T^is Adhyaya treats of Ksbetra-k8hetr^oa*viMpi|P(» 
or more correctly Prekriti.Parasba*viv4ca<yf)^ ^^<%;.. 
ar^t^MUBary to start with some definite idm of Ita aohjMlfe 
bfdonve famine the verses in detail. Adhyaya VTt 'ill^ 
a^isady. touched upon this matter to aom» asUiiA 
t^PMf d-6 Ss 6 quoted bdow. . 

^ » * 3 33 

’tHWf ¥f5w» jnrf?rtwr ► ‘ ^ «« 







*n# ^ I 

aj5 ^?nri s^: h . . 

^e sabtle-etewnte, mind, intelleet and Ahamkara" 
ndake up the eight iU^na of the Apara—Prakriti- l^ie life? 
pilhciple higher' thao these is 'known as Para-Prakriti. 
These two Prakntis of the Lord oombioed, create aod 
destroy the whole aniverae. There is another technk^l ' 
clas^e^on in Adhyaya Vin pertaining to the saine' 
matter. See the following verses 18, 20, 21 and 22. 

'RWWlf »TratS?^SSJIV^S5?Mnc?RT?R: 1 
«t: 9 !T % yrf t r I 

«r5irwls^ f^w*iis: 'R*it *ifclH i 
4 srpi ;i rRfu? qjt I 

555^: ^ ’TO *04 I 

2W???r;w^ 4?! II 

The manifested objects or Vyaktas originate from as^ 
meri^in tira nninanifeeted or Avyakta known as Akshar^^*' 
Beyond Uiese two is the Parasha or Para. : 

’ 'Hie Adhyaya bnder reference explains that Eshetn^oa ^ 
orHht indhridoal soal represents Para-Priykriti’ and tii^;J 
Phrti^ represents a higher' form -of'Eishetra^'a coiailK^' - 
tqall, and ;tirtaally identieal with the individraili • ICritL . 1' 
l^nignaj-any ^iference between, them being oooodvM i 
throc^d^aoranoe. The main object of this ^hyayai^J 
h) ertcASU^ the i^mnual oatoce of ^is Pnnt^a as ' 

as yrell as Jto convey ihe .teaasieut Qat««^f all the resli. 
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Eahetra and Edietragna are tbxia fiM (a , 

If^ ^ snf : ^hny ^ af^; I 

^ ^ *?f *ireT 1. 

sj^i^pf *?# *w I 

>; ;^ . ., ac^ aw ar^ aaw aac. i 

11' ■' •, a a ^ acsunaw acaai%a 5j ^ i 

- ’^P)4gai*fid 35art5rf%f^^: sa^i 

'''. I 

§,: / a^apa^ffd iflf^aq^ ^ i 

' ' ■■ n^faif^ a aa a^a« ? ia< i: i 
j|; , aw Ja: gw %:9 wfRT^aaT.'lfH: I 
^jcR^a aai%a aftwagaiian h 

® ' . ' ■ '^ 5 ' 

f;.;-:: ^<This body is known as ELshetrom and its p ot a w^ 

^ ^ Eshetiagna ; so say those wbo know b(^b. lam 1^' 
^jdietragna in all the ELshetcas. The knowledge disl^^ 
‘'^go^ing Eshetrtnn from Kshetragns, is in my op^on 
pj proper konwledge. 1 shall explain to you bri^y 
^^"Batare, source and changes of the Esbetrom and also 
iiatise and powere of the Eshetragua. These are expbii 
£tln inurioua reasonable ways in the Vedas, Bramha>So 
theRishis. The five subtle elemeab), Ahac 
Avyi&ta, the ten senses and mind, the five olige(^"^ 
HinRS, desire, aversion, pleasure, pain, close eomb im^M l ^ 

. JiiiirseDses, consciousness of the body and fortitude, 

Hfito on the whole what is called E^hetrom.” 

The knowledge of the di^btttice between 
^Id Eshetragna, is here specially mentioned as the lOTPI BIf't - 
K^ledge to be acqnired by;man. It haa to bt ‘ 

^gldy noticed in\his ccmnedUoD that Sshe^nBU 
jm diMcribed, tadddes all ttte mw^dBl aod : p^i^ pn^bit 





-’cect, jJatidpHra, the saMle elnaipiW. «iA 

omotioBS ate ehtamd t(^^her as K^etrcte, attribi^Qg 
them dl, an objeeti^'e qtafity, as things meant to be se^;?^ 
or known by an enttiely different person or Parasha. 
the weet^ edtimsDis without a clear kqowk^e of t^^^ 
clasofieatkm in oar jdiiloeophy* woidd thecefiwo Bo 
and onsetentifio- The very dassificatkm is based on S0ef‘' 
strong !l%eistic fOTodatkm of rehgioas mcperie^si^ hpjdl^^- 
rejecting all the plausible argaihents pat forward in hdgH^ 
of Atheism, Bodbiam or even Agnoetieism. Modem 
or explanations of the religions texts which give nxmi 
the least association with Atheisin or Badhism most thmra^! 
fore be peramptorUy condemned as irrdigious at the vei^>' • 
oata^. Whether soch criticisms or modifications 
s^^fic or otherwise, will of coarse have to be deterndnad^; 

tl^ own merits^ and we are not conoemed with 
hwe* lihe main (^jecA noticing this ' pmpt is ^midy 
dihw the sacious attention of all the critics to this impoieif 
ant jEfM^ that no ctuwlees mnarks against oar es tah Bsit^ ^ 
refigkna principles coald be tolmrated, before they are ' 
to attack the v«ry ex^tifie and philosojdiioal basis 
and sa'tisfiiekwily sstabiirii thdr fond tiieorias on ttoqtui^' 
tinnride scientific grounds. Until this is aecompiisbsd ’ ^ 
compl^ly (xmvineing manner, the oncalied fiw ininaSi^Mil^ 
a^unst oar hoary .tod Sacred religion most be reSn^NIt: 
locked op io iron safes. Occasicmal and unnecessary 
lotions earned lathis field by the wanton nseof p(^Kme|iB| 
weaprms fo the"^gaise <rf science and philosc^y, viriai% " 
ixhitdt hot an impirfect md incorrect knbwlec^ of 
alien rabjeeti whitA in tiie nature of tiiiia^ cooM 
IKissiidy eoBBniand in %e Irmg ran, the nc rssqj^" 

tion'wecmnapeiitiy expected. , ' >i? 




Etefflou'fiteii 'Mi 




; ■ The importaacd, of knowing the tfeal diffwmiK 
ween? Ksbe^m aod Kshetragoa and of 
standing their mutaal reiaition has bees insisted a|io#^b 
tto Adhyaya. • •' gp 

?r?F3|tnt *iw ii 


The 

relation^ 




g»nflf^ ^ stfRrawi^ i 

' ihl4<t.Hor^rl tl: I 

f| ^ s^^sfpfgonn. I 
3«ir«^s??T ^sr^?ratRi3P*Tg ^ 
OT5[2l3*r^T ^ «Trfr 5(iHfT I 

¥ ^4 lf% gtw 5i?<^ =? gw; ^ I 

ww q€wRisf4 w w »5?tsf»r5nw^ i 


»#5 ra^ <Riw^ I 

w: 9 » 

a r ^ i r^e^i i \ ^ 

^r?%w w wdf^ w 1 




following verses explain their difference 
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an^ Parnsha are without b^in'iiug. 

■jdMDges mental and physicarper-ain to S*rakriti whiji' 3^ 
the source for creating causes and effects. Purusha seated : 
in Prakriti is the\sburce for enji-yi?^ pleasure and^p&^ ^^ 
by obtaining the effects of Prakriti’s wmi, owing to its 
attachment to them 7 and it thus keeps on talcing births S 
in the higher and lower species of creation. There is » 
grfeiter Purusha seated close by within the body itself ' .4 
known as Maheswara and Paramatma, who is the supporter 'i i 
and enjoyer, untditached like a witness. He who clearty 
understands this real difference between the Prakriti and 
the Purusha, will not have to be born again, however he 'S 
may lead his life. ITie creation of everything movable and ^ 
and immovable is by the union of Kshetra and Kshetragna. 

The Paramatma or Parameswara, although seated within 
the body, does nothing and is unaffect^, because he is 
without beginning and is devoid ol qualities. He pervades 
everything equally and remains indestructible even wbeo 
ererjrtKing else is' destroyed. He who perceives this, pwr 
csSves coW&tly. Like the subtle Akasa, the Atma is 
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pra^ht tvitooiSt being affected by anything. Like the 


' V' 


and tna 


the ^hetri lights up tho whole of the Loka 
Kshetra. Tho^e who correctly understand these v itafv -^. 
differences between the l^hetrom and the Ksheti^nk IS 




won t«‘fhe transient hature of thh former* secure to thaid> 




. -ii- 


selves liGeratfon frbin bondage-” 

We she' Ifom the above quotation that Kshetra r^ne- I 
sents t>raknti and body, and that Kshetragna refers 
Purusha Wted in the body. The Purusha is al*) said, to*' 

^>e seitSd in the Prakriti and a combination, f f both s - 
explain^ as necessary to constitute the objectiv. externil^#^ 
world: The higher Purusha kno rn as Param itma aii^^ ? 
Maheswara is also dtocribed here as seated m tfie baiv 
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itoB. ffia real nature is explaiiiei In ^ 

Iwnng verses. 

£,: jw^ra^^iiw » 

-Vi 3T7t^qii:qt »w ®i ' 

Vi r qifonnt 

#fi^pi3®n*n€ ‘ 

31 3VS ^ • 

^5?i=cra *yHW^ • 

jjRsnrRf^^ ^ ^ra. 

3rr%?TO ^ « 

^ ’n^ 5W^ ^ t 

dw?lR ! ^»re : « 

inw %!r fj5ni*7 1^ ?gpii?i •• 

“The ultimate object worth knowii^ from the 
fl ^bi is the great Bramhan whiA has no h y j .. 
which cannot be deAed hy Besson as swrfw* 

This kno.l«lg. >*» Kqiliw« T™-g i 
T4lin0rtBlity. This Bramhan mnet be known as «p> 

^oi»h its e.«a»» displayed in all the bands,, fee^ 

'1^ and ears of all the bofies or K*et«a. It er- 
lading ev erything. It pervades aU the seasaa 
senses for itself, and it supports eveayti^. 

&y attachment. Althoi^ it » beyond the 
% their enj )yer. It pervades the iaofe md 

- movaole and immovable ohgettsof eraainn^ _ 
"^Sknowno. accoontof its subtlety. It 
%rio the vise. It is undivided and yet 
" separate 'odies of alL It ‘snpporU 

destroys at the timeof dmtn^«^ 

U the ttne of origination- It a beym^d^asil. ^^ 



V lights. It is 

<» tte oi^e^ to be ktmm « rrf it » 
the KB^bot o? knowledge. In these three Wi, it is ft 
ro(^ »the hawts <ar intellacis of all czeibed b.*ii^” 


^*^a*>'WqaQtotioas, we l»ve three disJat^ 
t«W8 to be i^Mly imderetood for the porpoee of obferini* 

**“ eooteots of Odv 

rafcnt^ anj Paramataa are techni jaUy ddS"' 

fe akror afe a to ri! otgee^i^y OTpercwyaMedb^ 

p.™to3‘ 

TOr t&B Mdai^ yai Wbed hi the body which peniai«|^ 
evepra ihig r^ . at ^ «»% •», and is oonseqoei^ 
te^ ai|elBof sseh pereq>tion. IWe is ^aia lif 
"»«J«^%i>*09i»Uy seated within the bo^ ’ ^ 

occupying, gukfe^ 



-f 


W *!f ^ urnRr i 
3*b»n***or 'w *!# *fNir tr%ter^; i 
^WUR^l^ II 

P® ^yajpa is vilely the oQlminatioa of 

Bhagavat-Gito. explaining in detail * " 
d«te«5b^ between the Jaget.Jiya and Esw«a. All ■ - * 

Phical bases, soeh as Budhism, Atheism or VgnoSS 

C religio is^t^ 

heir seefMian comments which cannot bat pi-acicallv Mw^ 

amatMia tk. loly Torw^i. 

tK It. ^ B^sa. at le ae t the gamnd 

the Uirae isM^»b..i tnrnu. -a ^BWIWMS* 

wme explaiaed m itm Aihiw^ 









io^^anraerioiisly agaiastthe inevilaUe (&fi^lrs of putom-^ 
titig^ free v td careless nuFloterpretatloQ. To anderatirnd ^ 
%at^b thf roughly, ,it ^^oald be desirable to go throi^ 
the whole of chapter II Volume I, but this -may be dom 
ah4ci^e by those who are specially interested in the 
I i the meantime, it may perhaps suffice for 
^p^nt pui pose, to note only the particular points at isso^ ^ 
a viev/ to form some reasonable ideas of the ^neiiiQ 
^'p^Q^ples inculcated, to enable us to proceed with the text 
without too much digression or delay. 

, In the highest and most scientific system of philosophy 
wluch is ours, where the existence of everything else except 
the Bramban is denied as transient and only ap^ent, ^ 
it is necessary to note carefully at the very outset, 
cc^^t reasons assigned for even postulating the existence^ 
of the J^et, Jiva and Eswara. Vide page 136 Volume' I. 
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ariflTT'fqRr^^ 

I 

^THJKIMNdF^'IT t 

**The Sruti takes >ip the world as appears trae || . 
mankind ii general and begins to analyse and explain 


i^e' benefit of the unquslified; but to the fully quwii 


fi." 


^ it ^ea oui the ultimate i.ruth that everything is Bfa^mlmn*. 
•f^i^QrahtSng the popular ndsconception for. argumept's 
i; logiijal process of Adhyaropa, it is Afterwards tam> 

§^~fied; by the logical reasoning known ae Apavada* 

is the gcpo> dure adopted, by the wise for the purpose oi 
enlighteBiiig their students.” 
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aa 1^ leac{>li^Ri»ii, ;!)«» girao ia .j^lpa. .eooa^^' 
^detoseoof^te PrapKM^ or Jaget isooi piiiloao] 
adodtied bat: only permitted for the time being foe 
eake of Argoment. There is hardly any myatmry or 
#sffl in tiiis ez^danation, provided the sobjeet is 
any other sde^ known to mankind at present, 
as now follow the. coarse of the philofiophical 
in .{woper order, 

(i) The origin or omse of creation, of the w or^ >-r 
ezphdnod m fdlowa Vide page 137 Volnme I. 

if gafrWf: 1 

•r *wi. sr =?r i 

Mh^ol *RT “sr gj^rarwr: i 

vasa> » 

>/ ' . "The creation, preservatioo and destruction of 
Jag^aie performed by Eswmra, in accordance with 
Yasanas or rilacta of previooa ELarmas of each individoi^, 
acmL They cannot therefore be attributed to Bbvn^ 
alone or to Karma in itself. A combination of botit 
neeeaaary for the purpose.** 

The paaai^^e quoted establishes a very important 11 
in ^iloa^diy seldom noticed, namely, that the ideat-J 
crertkm, pneervation and deetroction of the aniveraa A 
thmiMriras^ererit for each intKvidual. The conoK^^ 
emioq^tioaa df tiie iilHrtiate yary from those of the . 
orphiloK^i^. 

^ (u) The aiatoR of tixe Jiva or Indiridoaf ic^ 
ex{Atiiied as lollowa Vide page 138, Volorae 3 
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! •' 3 ^ irai a rr ^w r ft*<kg r f^ q? i. > ' 

' cf I ;;lo 

' |^%-|4’ sftwM ^sfirsTvziT ?nTf^?m i - * 

‘; ■ jsi^hii5j<' 4 ^Ruihif^w. « . ' :! 

“Jiva or individual soul is a combination of linga c^ 
I rat)tle body and the reflection of Bramhan on it, togetb|^^ 
^;i^h the Bramhan itself as the basis. Eswara is the creidiOT 

Jiva the enjoyer. Eswara refers to the idea of 
J aihd Jiva to its effect. Eswara acts through Maya wludh 
t has the power of creating false appearances as well as 
veiling truth from the perception of the Jiva.” 

(iii) The description of Jiva above given will become 
clearer by a reference to the following definition of Eswartt,. 
Vide page 138- Volume I. 
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3Tf^SH^r%: %Ti ^3:^qT5r f ^ ^ fl Rii i 
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“Bramhan itself becomes Eswara in relation to Sakti 
:. w Maya, and becomes Jiva in relatian to the five Koeas. 
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Whai it is viewfid u the basis of th& tnisbaken cooe^^oii; { 
Jira accompanied by the senses &c., it is odled Kootasti^; ^ 
when viewed as the basis of the mistaken conception c# T 
ttie world as a whole, it is named Bramhan in the Vedas,, 
The Srati simply takes up the Jagatj Jiva and Eswara^ 
%ith the^ezpress object of explaining the existence of 
t^nowable basis called Bramhan. The Sakti referred 
^ belonging to Bramhan is never existent in itself, nor is ^ 
St capable of doing anything by itself. Bramhan is wil% ^ 
oat parts and without a second, but it is mistakenly 
presamed as being occupied by Sakti or Maya, and thS ^ 
sequent farther enquiry as to whether it is fully or partiy'*^ 
BO combined with it is answered by Smti in the same stnda^^ 
of language, without directly contradicting the question.** 

The above passage is plain enough, and the followup’'! 
additionally explains the difference between Jiva andA; 
Eswara* Vide page 82 Volume I. 

%«jt5 ^ i 

m jjnnn trat; u 

"Two birds namely Jiva and Eswara are seated 
getber in the body, the former alone enjoying the 
of at^on and the latter remaining unattached as a wit 
The apparent differences between them are (»ased by 
force of Maya." 

The following extracts from page 75 to 78 expte 
the subject in greater detail. 
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“Maya is of three varieties according to the difli^tli 





in which it is observed. As treated in the Snrti tt: 






As far as Reason goes, it is inexplicable 
experienced by the world, it is tme. The olgehtP^_;| 
® liwld is soflSciently clear to all, but its real nattite <» 




^ a(^ easily discovered. Maya is therefore a falsity liMe :^. 
i^pearences in magic, and the attempts to find its hatqj^.. 


li' 


je greatest scientists inevitably end in Agnosiiri«Hi 
power of producing these appearances lite latent in 
and it is called Maya. All the Vasanaa or effects 
| jf«p»n of the Waking and dreaming states Ue latent in 
%^e a tree in the seed. The Vwanas or impressions 
' itticiotisly left on the intellect by good and bad Karmas, 
iad thoughts, are lighted up by the reflection of the 
. or Bramhan. It is by mans of this ^^ation that 
, * %od^ of Jiva and Eswwn ate ea^d^ed in the 



Eswara j-ir^hep^' €«plalf»ed as tbe tsflefilioa of tbe-^ 
Bramjian itself -wi its own Sakfci or puPa Maya. B^wara " 
is therefore a tangible and deftoite philasoplvical entity and T^ 
not a vague idea described by a meaningless expression 
originating from feari ignorant wonder or blind belief as is 
generally supposed to be by the enlightened critics of the 
{nresent era- Eswara 'Httually represents the divine ainl 
• ii^nt»ble laws as IS^I as thdr strict enforcement. He 
j ^orks through the litteilect of every buhridasl which be- 
^tomee subject to His eonfarcd in accordance with the nature’ 
f|^the rules of condiict. Good Earmas are rewarded by 
T'Him with good effects and bad ones with bad effects. He 
;^4li not sobjeet to human reason but reason is snbject to Hie 
i! SoetroL As long as the Individual eoul contintms to wodk| 

^ miat abide by BUs laws and subject to His controL 
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“The Srufci atarta with the bliss enjoyed in ale^ 
dcacribes it as pertaining to Eswara. He is almi^ty 
none need question the fact* It is so explained in the 
and Maya is capable of everything. His creatioa 
can alter or nullify, He is therefore the Lord of 
He acts through the Intellects of all in the form, of VasaoU^C 
and He is therefore Omniscient. As the Yasanas are sobtle V 
and are not clearly perceived, He is not easily recognised. 
He works up the Yasanas seating himself in the Eosm Md. 
is therefore known as Anteryami. All that takes plaoe is agfS 
obedience to His order. He rales in the hearts of all seatmgr’ 
Himself on His Maya. He is all powerful and His ordm 
must be strictly obeyed, else punishment is certain. He is 
Maheswara being the reflection of Bramhan on (MRi 
, Maya. His creation, pr^rvation and destruction are m 
• reference to the net results ofthe Earmas of each individipl. 
His original creation of the world referred to, does not imply 
considerations of time, as pbilosophimil analysis denies it 
altogether. It is only allowed to be intepduced in dismtsstng 
with students who have all along grown op in the taasra^ 
of time.” 
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Wk^aiBly 8^ hera that Eswa^a eoforees the divine 
~ kws (Hi^in ecmformity with the Vasanas acquired by 
iwan by his Blarmas. £swara*s creation, preservation and 
destencfon of the world are also said to vaiy accordingly 
for each individual. The ultimate method of securing 
liberation from bondage, available for man, is therefore the 
purihcation of one’s own Vasanas. Eswara has been 
: eiqdained here as the reflection of Bramhan in Maya and 
! Jiva. as the refllection in Avidya. The following explains 
I tlM^ significance clearly. Vide page 71 Volume I- 
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f'rsRFnrnTRr: i 
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l«rT^ 4 ^f|iT% ff I. 
tr g^ f#f t3[T% w 


“The Intellect without the refieetioa of the SopneA^ 
is^as dull as a clod of earth. The perception of an 
like a pot is with the help and blessug of this reHiSflAii^ 
laamed Eswam, and the real knowledge of the object % 
the help of the Supreme Bramhan itaelf. Abhasa 
little light or reflection, like the reflection of a 
the mirror. The reflection appears exactly like the 
without any of its qualities. If this reflection of Bramltfd' 
on the Budhi or Intellect is questioned and explained away ' 
as only a modification of the Intelleet itself owing to _ ' _ 
of proof for its existence separate from Budhi, the oxiate)^ 
of Budhi itself will- have to be similarly ^plaieed as su^' 
esdsteut as it is not perceived apart-from the physical " 
If the Intellect survives with its Yasanas even after J 
according to the Sruti, the eutrance of Eswiuea -m 
reflected Bramhan into Budhi is also established by 
same Sruti. If this fact is again questioued on the grcW^' 
idmt Bramhan is Asanga or without aay eoune^iotf 
Ideation of the world whi^ is admitted eaxdd 
arly questioned. If one is the eSert of Mtkya, Ae i 
equally so- He who correctly distinguishes betweeu 
the reflected Bramhan or Eswara, Atma and tbe 
the real philosopher. The ignorance of these dis&MS^Atflt 
called Samsara.” 
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The above quotation establidbing the exigence of 
a as a reflection of Bramhan on Mayai fr^ 


jtmmkkvk M a itsutsubiuu via jutauiunu uu 4xukjrO| cipMv aavw 

Pudhi, is no donbt a cotpp.loto refatatioq of the Bullmw 
theory which could therefore on no account be aaadi^^ 
witi) out religious literature. Eswara seated ^|biu the 















. 'T' liody of all along with the Jiva ie thug the eoparior Edie- 

tei^na described in this Adhyaya as representing Sri— 
r: - ’ Eir^na- 

r ^{. ^ *Tf ms[ n 

‘i'\ We have now to some extent understood the 

^ ieeiancal significance of Jaget, Jiva and Eswara. There 
eXB two more technical names referring to two h^htf 
jprt^es known as Kootastah and jBramhan, free from ^e 
v: fjjdmistare of Maya. Vide page 61 Volume I. 

3ft^nTra^JT?2r ?fi i 

3T%R^: W I 

f^cf: 12^81 2=E2l^ I 

aTRP^q: ?raH?rT«rac|JT i 

g sRfor ^ i 

3rap%5 ^ II 

‘*The real basis for the conception of Jiva combined 
mtii Uie body, senses &c., is called Kootastah which remaioa 
eternal and unchanged like the smhh’s anvil. This Koota* 

^h is explaind in the Syva-Purunas as representing tl^ 
etmmal Siva full of bliss. There is no authority to connect f?| 
Eootestah with Maya in any manner. The real basis •’ 
the total coc^tion of the Jaget is the Bramhan described i' 
in the Vedas.” t; 

Bramhan and Kootastah are thus the two ultimata 
stages unconnected with Maya. The latter refers to a '^ 
portion of Bramhan itself serving as the h«w> of dm i% 

18 . 
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J^mdijEil sold, being 


virtoa% of tiie sama nabita Jilt' 
w. ; Both of them are therefore avoTe t)^- 
the Sri-Krishna of the Bhagavat-Gita. > 

sf> ;; (v) One more important point may be noticed 
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may 

^ eomplete our explanation- How the materkil woriif 




^odd be believed as having originated from the s] 

%a8ki called Bramhau is explained below. Vide page 
'^dame I. 

OTKijT qftomt ^ i 

^ q*ll I 

l^efdt I 

cleft 3TPiT^ Rnf^giq; » 

“The material cause or Upadana-karami 

The produetifi® '^ 
Arambha. 

^ JParinami is by a change, as curd from milk, pot from 
And ornament from gold. The Vivarfca refers to an appfer ;;fl 
’‘.^srance of change witliout an actual change as the appearaii^'% 
a snake from a rope. The material world is thus 
^jBcotluct of Vivarta from the indivisible Supreme 
^is kind of coception is perceptible even in the ideM':dfe-^ 
/pflWM and blue tint in the empty Akasa**’ 

This Vivarta-vada is a common argument in the Hidij’ 
of Logic although it might appear somewhat nl^’* 
^E» strange to the Western philosophers, 
is Jiffii^tly logical for all practical purpe^s. 
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^varieties, Arambha, Parinami and Vivarta 

■ife of a cloth from the threads is known as 
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flM?> 3 ^ESimned ^voteiI technicai defiaifcions and exf 
famished in our religious literature eoneeming the sa^d^ 
l^er reference. Let os take all of them to-gether and s#' 
^ ^^etber they convey any reasonable and understandal^ 

Tte 




laming, when expressed in plain ordin^y language. 

‘ technically explained above are, Jaget,. Jiva, ~ 

^rjllootastab, Bramhan and Maya. vj-; 

^ 

,^v (i) The ordinary human conception of the materi8|i! 

world is analysed and more or less resolved into ments)? 

^ modifications by the Western philosophers, especially b^ ' 
■j^^^tbose who are technically known as Pure Idexlists. Tl^ 
"^^aget, Kshetrom, Prakriti or Sarirain described in our sacret^ 
^'.K^terature however includes everything falling under subjee^ 
-object, internal and external, mental and physical,.;.^ 
Intellect, the Senses and the emotions are here classed^J} 
’ ^ the head of Kehetrom as objective items capable xiy, 
beiog perceived by Kshetragna as separate from him. 
''Wracefi^kJ. -'"M 
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We CM here clearly see that our phik^ophy ' 
advmtcad a step higher in this analysis of extermtlil; ^ 
^ven the internal oigans variously classified as eoaslstib 
of Manas, Budhi, Abntnkar.i, Chicha (&c., into wbicb 
ideas of the objective external world arS resolved pbilosop^ 
oaliy^ both in the East and in the West, are in tbeoisiSi 
oxpWtMsd in our philosophy tm mergit^ into 
Avidya, Tide pages 64 A 65 Volue I* 
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#11^0. g#RfKc3‘3f 'fcf^dH. < 

^ ^gfd 1 

3rf%^g?^r^ 

^ 3n%f^^ ^r«Tcni 1 

'b«'l I '»>«*il*^<d*^ I 
, ^spcfl^d 'Trail JRT f^'BS il«n I 

'bleMclcdI5SI«(l'^ci: I 

crraf^«iraftiT sN!t ^r^ntr 1 

if 5rTJi% if flR^ frl%5j: W5PT I 

?fijg u 
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“The internal impulse in man sprouts itself in vario^ 
Ibrms, and it is therefore described by different nanH^^ 
according to the occasions, such as, Manas, Bndbi, Qnon^ . 
Eiiya, Ahamkara, Ghitha, Prakriti, Maya, Mslom, Karihlf, 
Bendha, Pnriashtaka, Avidya and Icha. The subtle MiM 
which represents Bramha, becomes unsteady and growi^ 
pke a beal fruit exhibits its fabricating tendency, untll^ 
develops itself into gross matter. The Jagat exists as loi^ 
aathis internal impulse continues. As a matter of fact ^ 
ttmt is seen is false. There is nothing born, nothing de%| 

at any time. That is the simple truth.” 

' .’*»»* 

This gives a clear explanation for the Jagat in accordat^ 
with out philosophy. 

(ii) The Jagat or Kshetrom which is thus only aiq;>a- 
zratly true, the Kshetragna or Jiva perceives and enjoys as 
:fefae, owing to his ignorance and bondage of Earmas* 
‘(»ntinues to do this until he perceives the truth and libepill 
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lliIn^difrom Ksrmas. The Jira is therefore philosophically 
explained as the Abhasa and reflection of Bramhan (m\, 
Avidya or ignorance. The AviJya here practically alludes to 
thenuelean Intellect of man, and the idea of reflection refers 
to the material cause or Upadana-karana described asVivarta. 
Abhasa and reflection have been already explained thus. 

^cfliydJir^TRi: i 

ft II 

The connection of Bramhan with the Jagat and Jiva 
as their real basis is here technically explained as Vivarta, ' 
like that of the rope with the false serpent The rope 9 
doulAless true as the basis for the false appearance> fmf, -■ 
without the rope -there can be no appearance of a serpents 
Btrt the serpent being altogether false there can be vwy ; 
jjttle of Bramhan in it, Abhasa means containing very- 
jittle essence, and reflection means a similar appearance - 
without the least actuality. Since there is nothing 
the eternal Bramhan to be dealt with in the whole of 0 ®r 4 
sacred literatnre, all the mistaken notions of the world bavc?^ 
to be unavoidably explained as the modifications of thwi§^^ 
Bramhan only, until the ultimate truth is arrived at. 
technical nomenclature and explanations shonld therefoi^^ 
be r^gnised as furnished in the interest of the ignora^^*' 
for the express purpose of their enlightenment. Th^ f 
should on no account be mistakenly attributed to the defoj^ 
tive knowledge of the venerable authors who ever keej 
repeating their real object which the learned public of 
present day do not condescend to listen to. ' 4 : 

(lii) Similarly, Eswara is explained as the reflecti^l* 
« bramhan on the Satwic Maya or the Sakti of Braa*^?' 

This Eswara is said to be endowed With full 
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praerve and destroy the Jagat, as well as pcnM^ 

^ ^ig the stlper-hamaa qoalitiesof Omnipr^nce, Omoiaei' 
'^1 jetM &C, He is thus the raier of ail the Jivas, KshetragSMB 
rajoyers of the Jagat. He is the dispenser of Jostiee m 
^ssssdanse with the merits of the E[ani^ pot{<»med 
2>:ths Jivas. The Iaw is His own and He himself enforess it. 
I^Hone can alter or noilify it. Zn relation to Brambaat^: 
'^B^ara, is explained only as a prodact of reflection like thet;^! 
iJj Jiva, but in consideration of the relation between Jiva ai^^^ 
Eswara, the latter is expained as far superior to the former,# 
ft- Practically, Jiva and Bswara represent two difierent eon®:; 4 
'feons of the human Budhi or Intellect. When the Int^l||^‘^ 
contaminated with t^ worldly desires, it is knoWn,||j' 
■'^ptiya, and when it is pure and free from such material drutll 


becomes the Eswara. 
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Vide page 83 Valume I. 
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“'ilio body of mao is really the temple of Sswaca 
ifi virtually ideotical with the Jiva in it. When 


#taiaoved from paddy, it is oalled rioe, similarly the 
i^bMomes Eswara when hk bondage by the effects of 
k removed.” 




t- 

i#' 


The transformation of Jiva into Eswara noticed above, 
pi not however an ^sy matter to be a(»)omplished withotft 
Skmuderable effort. The whole of ooT tmcred literature is 
iwattireJy mf mt to secure this very purpose. Tbe Adhyaya 
Wider r^ere.ice enumerates tbe following preparaiious lo 
|{«aUfy oneself for obtaining the knowlsdga ^ tbk Es^aik 



im, >-5j.;»|vv , ,-, ;.j-.4p^^.vi^S>stJ,-- -/ -;-r ,:•••'_■ -‘^1 


W^PR^fR IR 5r I 
5p*T^[^3Ri52nf^ f i 

®RW%R^n^fRlf: • 

^ €P ra f i cf r %w f ^w «Tq( ^g i 


I : ^cT^tRl^ sHRSRfst q^^S RS ff II 

“Absence of pride and conceit, harmlessneas, patiew^^ 
Steu^fcforwardness, service to the Garn, internal 
»;^<^ernal cleanliness, determination in the right patii, 
oi . the senses, al»ence of desire for the woridly obied%^^ 
afaeence of egoism, correct observation of the miseries, of thife;^' 
world, ^ absence of intense attachment to family aSaics^^ 
tranquility of mind in pleasamt and unpleasant oocurren<Mi^!% 
steady faith in me as Eswara, frequenting holy plac^y 
aversion for the assembly of the unwise, meditation on tti|| 
ways of securing liberation, and correct perception of whs® 
is real knowledge; these are the qualifications to secilia 
gnana or real knowledge ; tlwir opposttes lead to ignoranoa,^^ 

All the above quatificatioiw ace demanded for secoria ' 
the knowlec^e of i&wara. llhe modem attempt of ** J 
self-^^possed Vedanti is to go ahead ef titis Alini^ 
S^vara: without even Uie slm^w of a tingle q;|jalificatii'~‘ 
meptioned in the ffimred tezL His pretentions cannot alwagf 
afford to pass uno(^ced> more soi when be frequently 
trays himself in the intensity of his mlfi^ intwest* 

qwtil ' t 
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ADHYAYA XIV. 


GUNA-TREYA-VIBHAGA-YOGA. 
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This Adhyaya treats of Gana-Treya-Vibhaga-Yoga. 
Satwa, Keja and Tacna are explained as the three ganas or 
qualities pertaining to the Prakriti or Sshetrona which 
prerent the Individual Kshetragna from perceiving truth and 
secoring liberation. The object of understanding their work- 
ing, mutual differences and relationship is therefore to 
over them all for the purpose of obtaining real knowledgel^ 
They are not seperate objects in nature, but virtually alluda| 
to the various tendencies in man classified under these thre^ 
gemeral heads* The following is their classification 
description. 
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lar «rt rwlr^ tw: <^*?r i 

?f%’t3 ^|s%ni: gqjfi# i 

in^ W <JHfJl?35T I 

^:51iRriw: ?i5r i 

siRT^ »rfcm I 

srs^i^issrirasj smr^ =^ I 
?w^Rn^ 3rr!n% n 

“Every created being of various species originates from 
my Prekriti composed of the three ganas, in which 1, 
father of all, deposit the seed for creation. Satwa, Keja and^ 
Taina are the three ganas or qualities pertaining to the^ 
Piekriti, which remaining in the body affect the Eshetr^at^ 
Satwa is pare, bright and harmless. It affects by prodadi^ 
pleasnre and knowledge. Reja originates from desire and 
a^ts by inducement to action. Tama originates froiii 
ignorance and affects the Esbetragna by producing anwisdom 
idleness and excessive sleep. Satwa produces attachment to 
pleasure) Beja to acts and Tama to unwisdom by veiKi^ 
wisdom. Satwa increases while Reja and Tama are sub' *^! 
jugated. Reja increases while Satwa and Tams are over* 4" 
powered. Tama increases while Satwa and Reja are sup ^ 
pressed. The increase of Satwa is visible by the effect ol^f 
its producing gnana or the Intellectual clearness and brighl^l 
ness displayed through all the organs of the body. 
increase of Raja is visible by the effect of its producing avir4 
rice, covetousn^, absence of tranquility and inducement tO:f 
action. The preponderance of Tama may be known whiter 
it produces ignorant, inaction, unwisdom and delusioo* '^ 
The distinctive characteristics of the three gunas 
l^ingto Prekriti are here clearly explained. Aa air 
QQtioed, they do not of (nurse exist as sepai^and 



but they only teudwoi^, ^ 

I m man’s conduct. Each of them » described 

£ .fvedominating while the remmui^ two sro. sab|i^ated. , . 
^^^hetragna or the Ihdividaal sool stands aloof from thw,. 
g^itiid is only apparent^ Affected by their infiaenra. As tl^:£ 
^JBr®,it is undoubtedly the priTiiegeof man to subjugate 
fi-’fma of them as be pdeaaes? and it has therefore to bespeeiadtJ^V 
.Quoted here that freedom pf acsioo is Wrongly ^ablished ^p 
philosophy iu^ead of the common irrespon^d&idea 
^lAhsiii. Thost the real significance of the rig£afoimnat9i| 
^the law of Pmkriti is ampiy the tmtUnil nsuHmeS 




qfmdaci; of. man ace iuevitid>le, bat not that the eoiuiiiiil 
ill# is^umyaa urntter ^aeoeesity. She vend 



wUl and oeaessity m k^aally and iBg^BMosly aeM 
our pUlo6(m>hy aa below. 
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. "Jbe body« senses, mind and Budbj, dependfiig 



tbe l^Ut of Atman, follow their own propeasitieBi • 
g' pwide, who t^e to their own. preilmBioaa^l^ 

^ ^ riem end be^^im to shine duiiog the day.” < 

T ^ 

'She correct import of both the theories of 
^li^‘Kecdsmty is here explained and both of them 
ffil^iicany reconciled. I^reedom of actlOq and iMttpnm^i^l^ 
^t^Hnr'QoUperformanee of neimssary aetions.aa weUim fhlTd 
J^^^bce of prohiMted a^ons, are thmrehy 'ficmjy esh 
Itp deceitful 'V’edaptwm of the idle ft^ m thg 
tut could possihly be classed uuder any 

bmtcaotibas.' ^ Death occuririog ihe .-4iiai| 

Sf the three giuum ^redomii|fttm» » ‘ 
J;£|yiitw.<d?'iiwrMlowin^ ' 
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gf?iHi|; ^rrtN4 V#|t^ 

; »B5i i:«afR tRir: 'RW^ I ‘|i 

gt^Rqgmg fR ^ ^ =a I ' J; 

f ?<*r^ <?««d>i!|Hii5la ^ I jllf 

,,, w4 *t8iP?r <(?4w fipiP'cr trawj I - • ^f| 

*' ^ v' #»V ' '-’^' 3 . 

t. arai ^ 

Rissr g<iiwr; 3Rf I , ^|| 

* 3^*» «R ^ ?R5^ «in^n*«fe I ,,^ 

3'>n^RST^ Wi?^ « --I# 

“He who dias #he& S 9 fc#a predjuuinaiM'iB him, 
to tbfr eaered Lo|u» o^ ths. {paania socb t» M^bBTf Tapa 4tt^ 
If Reja predominates at the time, he fal^ee WflEh j^oi^ 
attached to actihn | if 'Pamh predtominateH, be takes ‘ */ 
among the lower ahiint^ ^h pertemaoce of 1 

produces pure Bi^jliib ttiSifiditM paia ^ ^ 

Tama^ ones, StftWtft IffHlWi knowled" 

B^a«e produce afia;^ a&d furodooa igfl|ora&oei|‘~ 

deludoD. Attainiot! Satwa, man takes birth in the '* 

Iidbwt AttaiAiog he ie boro among men. and. ~ 
ing Ibma be goes down and is born among the lower 
mtdfk When man pmeeives that the three gutias ara / 
the rwd flaosee for mrerythii^ and U»at Bswai^ii dii^‘ 
tbeca attJdm diy etattUi By paraiog biqhQnd 
trol of jtiiwe ^areegunasi mA<^ in this tef|p life 
hy^^ ii^ the friiewies of birth, piRn,^ airi 

adbetefeftimdrhft^ . 
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The eifects produced by the Satwic, 

Tamasic acts upon this life and the life to 
wiB here clearly explained. The three logical classiBeat^^ 
of man’s conduct together with their result^ are plain enoi^sq 
for all practical purposes. It is impossible to twist them wd 
any cunning fashion so as to conceal or excuse moral de- 
pravities and mischievous pretences. Arjuna still anxiou^^ 
enquires how the wise and the great who have passed beyo^^ 
the influence of these three gunas could be easily distingu^j^ 
ed from others, and Sri- Krishna gives the following reply^ 
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, .“ One is said to have freed himself from the power of"* 
' three gunas over him, when he does not hate them on ^ 
^ appearance or wish for them on their non-appearance, 
r~=‘ rmnains steady without being influenced by the gunas, 
remains like a witness feeling that the gunas mmply do 
’^their own work. He looks equally at pleasure and pain, 

& praise and abuse, gold and stone, and remains unaffected by 
of them without himself undertatdii^ any work. He 
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i BauMtx-^hsiu Mi 'M. 

eSflIdem «lifce honor and dishonor, friend and foe. Ha 
vi^WAtps Me by nnflincldng Bhakti-Yoga, and transcend!^ 
t^qihere of the Gnnas beeomes qualified for final emand— 
pcMbn* I ana the Pratishta, image or reflection of the Bram- 
hn which is eternal, immortal and blissful.” 


"" The qualifications enumerated for transcending the in- 
fludice of the gutiaa, are almost the same as those noticed in . 
the two previous Adhyayas for the purpose of securing the 
knowledge of the Almighty Eswara. Here too Sri Srishna 
is clearly described as the Pretishta, image or reflection of 
the eternal Bramhan, technically explained as Eswara. To 
get beyond the environment of the all-devouring gunas, the 
practice of looking at the opposed dualities, such as pleasure 
and pain, friend and foe, gold and stonei without feelings 
of difference, is chiefly insisted upon. This serious and reli- 
^ons instruction is too often misconstrued as consisting in 
the toleration of all sorts of vices and mischiefs and even in 
indulging in the same with feelings of pride and satisfaction 
But the text has here explicitly warned that the devotee 
aiming at this high status should relinquish all wordly, 
undertakings. 


The various sects of these pseudo>vedantins who adver* 
tise themselves freely as the beacon ligbtaof tbeday, de« ?! 
serve therefore only to be shunned as useless and dangeronv 
guides to follow. - 
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AimTAYA XV. 

PtmUaBTOTTAMA-YOSA* 


. ■ ■-Mt.._ f‘% 



‘'gy''. . This Adhyaya treats of Panashottaraa-y<^. 

I^iottama here represents exactly the Eewara hitherto <i^,p 
iiT j^tne d. This Alhyaya thus furnishes additional explaua* 
Isf^ons to distinguish easily and correctly between the 


tsS^oal Kshetragna and the Universal Kshetragna, betw«^ 
^ two birds already noticed as remaining together in 
body known as the Jiva and the Eswara. The 
% of this PurushottAma could be secured only by those vrftiP S' 
have actually relinquished the all-absorbing desires fo^l 
material affairs known as the Samsara which is descrirndl"^ 
follows. i-l.. 
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r *‘The eternal tree of Samsara knhwn as Asvmtiift mmMii 
trannent, is rooted in the ^vyakta aboTe. Its bri^tan 
i^^^w consist of the internal organs, and its kavetr rCfnviiUtt 
■ Vedas supporting it. He who pereeives this te’ee clearly 
Ij^aderstands the gist of the Vedas, Its branches extend up- 
.^^rds and downwards being fostered by the three gunas. 
^ne objects of sendee are its sproutlhgs. Its «x^ down* 
Jl9aKda '.h^me connected with human Itsfonn, 

Shg, end or middle wnnot be paeee&ved. deep 
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rooted tree sboirid be first eat dosro by tibe l^aowledge ori^ 
mtiag from diapassscm* «i^ ^eq tfa»t regios from wb^‘ 
there is no retura should be sought for with the earnest de- 
ofe to reach that Prijneval fiswara from whom this tree 
(^inated,” 

.£> The term Aawatha is here ingeniously coined to dea(^ 
impermanency. It means that which may not exist for t^ /^ 
vmrrow. Our learned Riodit is sura to take it for the ban-' 
ywk tree and b^n to argaa that it has also its roots drop*;- 
pi^ &om above, ^he word, Aswa is defined in the 
mannmr in our relight Uterajfcure. ■ 

’Hi m- ^ ^iSRwwi^sn » 

<Ehat which does not exist tewaocraw is Aflsca represeoti’;^ 
ing this illosory universe. Tha goddess that ndes over tte 
same is called Aswaroodba by the wise ” Aawa the horse Jit' 
here nders to the universe as a whole which is transient and,«l^ 
illusory. There are no horses and donkeys in this concer^:i|‘ 
This will be explained more fully in the subsequent ebapb^^ 
on the Aswa-medfaa. 

3%e following describee the trae character of Para-** A 
sbothama, Wtbe Lordofah, statiooed above 

wh(df (d mundsme existence audits immutable laws. ^ 
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■fe „ “ The San, Moon and Fire do not shine in my dwine 

£ r^ion which once attained, there is no more return from ii* 
; The eternal Jiva who is a part of myself attracts the swiaeB 
„ And mind from their localities in the individnal bodies and 
lif, carries them to other bodies, like the wind carries the fra- 
C Siance of flowers from them. Bemaining inside the body, 
§1}, the Jiva enjoys the external objects through the five senses 
JA «ad mind. The ignorant do not discover this Jiva when l» 
f . xemains in the body or when he leaves it or even when, ibi 
atyoys tiu vimble matters • But the wise find him oat. The 





Yogis by fcbeir diligence see him seated in their own Btldbi, 
bat the anqaalified fail to see him in spite of their diligence. 
Understand that, the light that emanates from the Sun, 
Itfoon and Fire and illuminates the world, belongs to m& 
Entering into the earth I support the world by my energy. 
I nourish the whole of the vegetable kingdom in the form d 
Soma. Entering into the body in the form of Vyswanara 
or internal fire and associating myself with the life*breath% 
I eau^ the digestion of the four varieties of food . I am the 
Atma seated in the Budhi of all. Memory, knowledge autt 
their absence are bestowed by me according to the merits of 
the individuals. I am the author of Vedanta and the mast^ 
of the Vedas. There are two Purushas in this world. One 
is Eshera consisting of everything destructible, and tha 
othor is Aksbara the ever— lasting seed of Samsara. Tha 
hipest Purusha different from these two is the eternal 
Elswara or Paramatma, who entering into the three worlds 
supports them. 1 am above Eshera and Akshara and ai]|. 
therefore named Purushothama in the V edss and called ap 
by my devotees.” - 
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The Eswora described in the previous Adbyayas i; J 
additionally explained here as Purushothama in compariscHt'^ 
witiitbetwo lower Purushas named Eshera and AkshataM./^ 
PotUBimthama means the best and highest among the Para-* 
shas, and the term Purusha conveys the idea of being consr ;i 
fined within the body. (Vide page 66 Volume I) 


Erivera here virtually alludes to the transient cocnao^l 
^ogietd conception of man or the Jagti^ and Akshara . ^ 

■ • 20 ' 





-lodi^daal soul already explained as Jiva vl^icB 


^ Ptinnes to -exist accompanied by its vasanas until the 
Ljis reached through the help of the Eswara, Purasho 




and Lord of Yoga or Sri-Kriahua^ who is the dispemi 
justice to the individual Jivas in accordance with the i_ 
l&^ts of their Karmas. The substance of this Adhyaya id ^ 
same as that of the few previous ones dealing with ^ 
ll^ription of Eswara* Eswara seating himseif in the Budhi^ 
^ each individual enforces the rigorous laws of Eiarma 
,§ 5 giniiDg to the merits of the Karmas performed. .The favour 
^I'^d disfavour of this Eswara thus entirely depend upon the;)" 
*^vrork of the individual Jivas themselves. Mania held inf 
^everyway responsible for his own acts and he is free to 
^i^r .his own improvement. The process for attaining 
atfimal and glorious region of this Eswara is clearly 
~ "^in this Adhyaya. The deep-rooted Aswatha tree of 
■ila should be first destroyed by the axe of dispa9aiont 
Jl^n the holy region of Eswara may be discovered-^ 
attained there is no return from. 

“at'. ... ^ u 

aT^npj#oT ^ ; V 

We should not fail to remember clearly that in thei en- 
^gpBtries made so far in the Gitat we have invariably 
r. Sri-Erishna is explained all through as representing 
^wctly the technical Esvoara of our religious philosophy. 

. must also remember that we can approach this Almighfy 
only by our own efforts in the prrqxir direction 
')!^ihted out in ibis Adhyaya. Even the idea of unaecount- 
1^ fate is logically trac^ in our philosophy to the effects 
|4f own previous Eurmas. The Eswara enforces the law 
4., acetMrding to the monts of our own Karmas. The 
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direc^m ol the law is thie more or less within oar 
pritij^e and it should be properly ntibzed by our 
actvm and not by indiSerenee. ^ 

3l;i q*n w ^ sm 

^ =9 tp?r^ fRT ? a^f 
i - aiaw a^r ^ ii 






ADHYAYA XVI. 

DT¥ASUBA-8ABSPAT.VIBHAaA.TOOA. 


’■'1? 


' “ This Adbyaya treats of Dy vasiira>sampat-vibhsga-y<^^ 
l^'Speceis of human nature are here explained, the Dyvi^ 
ttgood and useful and ttie Asura as bad and dangeroni^’'' 
Tluy adfaide to the varieties of inborn human tendeoc^^ '^ 
aceOunted for as the net results of the effects ofKannas “ “ 
formed in the previous births. As such, they are only* ' 
be accepted as they are. But a correct knowledge of tib| 
distinctions is hm explained as beneficial and necessary * 
the purpose of in^roving the good tendencies and destroyii 
the bad opes. B^ore proceeding with this Adbyaya, it> 
advi«»Ue at the very outset, to understand clearly the 
significance of the teruis Dy va and ^ura by examioi%i 
any technical difinitions are available for them. It is 


suffieiontly satisfMtory to be merely told that Dyva is " ' ^ 
and Asun is demoniacal. Such bterpretations f urni8h° ' ' 
or no useful informations in a scieotifie snlyect like ‘ 
Bhagav^fHta. Besides, it is absolutely neeesmry to* ^ 
certain at such critical stages, whether the Puronic 
of treabiarat alkged to beadopted in omr r^gious li t wratm^^ ^ " 








febe required information, og only 
^^pdons as vague and indefinite with the natural coaseqpi^isi 
^^@08 of annihilating the sacred and scientific character cl tt»{ 
as a whole. It may be safely assured here that 
! difinitiona of these two highly technical terms are howe«i»i 
'^^qpiished in the Maha-Bharata itself within which 

embedded- Vide page 216 Volume lit 
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I . . qgwi«ii-yg ^qig^liR ^hrar: i 

JTHT^ I 

f^ferr: I 
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f.;' #Frq??m3t ' 

^ ^ fww I 

I %r Jf rtssqqr: II 

S- , ^iiPaq^ a • 

“Tapas or religious penance is supported by the Devaa 
, and destroyed by the Asuras. Guana or knowledge is thus 
ilf MjVtfed by both. Satwa, Beja and Tama are the qualities 
|l^ of the Devas and Asuras combiued. Satwa belongs to the 
Deras and the oth^ two to the Asuma Ther Satwie Mvad 
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’'mtd^BwSki are koo^ M ^ Dems* Vjidcta or fii^ 
nBxrtaUad Avyak4» ia immortal. Invoiationary tendon^ 
isSbarma called eternal Biambaa In tbe Bheda or analy- 
tkal method called Kriya-yoqa, the One appearing as the 
many is reduced to a few bj a general classification under 
the heads of Vasus, Rudras Ac., and in tbe end by farther 
rafnetion tbe real One is perceived. That which produces 
light and knowledge is called TapM. The destruction of’. . 
Beja and Tama is its nature. The divine Vishnu known as ^ 
Avyakta is attained by the passionless and tbe wise by this 
process of meditation. Having known this Hari residing” 
within the Self, there is no more return to this mortal world. 

The Satwie Mind and Budbi are here clearly pointed 
out as representing the Devas; all else represent the Asuras* 
Tapas is light and knowledge supported by the Devas and ’ 
destroyed by the Asnras. We may now proceed with tbe 
text. The Dyva and Asnra qualities in man explained be- 
low, tend to influence tbe Mind and Bndhi in two oppmte 
directions. Tbe Dyva should be acquired and eneour^d 
and the Asura should be destroyed, for the purpose of re%? 
gious advancement. ^ 7 , 

em : I I 

5Pf tftW WfMlWI I . '1^ 

tjwr I 

5f*it Trfsfiniwi ^ i 

9?frR 'inJ t 




I 


JRH 1 


,, "it 
’ -'A 

■A 

- 


w gr. 9T««^ t 




Hft^ =*r ^ ^5Pn 51 i 

SI 5111^ tlHI^f •f ^ ' 

gj^gmsrtcig It 'si‘i<tig^«fiM<.H. • 

trgt •i«ic«i«iiH^4^: • 

asi^s^^JI^jfrir; t5*tRI sni^sf^cTT' I 
^pjsn^: ^ ^)R(uniw^f^«n: I 
sR^sgl^jfrU : 
ftl>dWMKq5 Tt SRRFcng^^^: • 
5I^pT;Ttim*n f^^cfT'. I 

arrenqi^raliisi: ^mNTOanm: I 


*nn 35^4 5n«^ JwMm, > 
31^ iW ??t: =?rm5if^ > 


ts^dsfJii ^ 513^1# I 

gng$(sf5nnT^pri^ ^i5*^fer 
sr^ < i v-< i (^ 311^ * 

3i^'^Rift:5rF?rr ^1i3T33Wfcn: i 
s(3=3t: *1*1^1^ qa^ 5R%sg^ i 
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fv|si "A person bom with tbe following Satwfc qualities fe^- 
pfiioattain to the glories of the gods; fearlessness, purity of rnii® 
firmness in the yoga for true knowledge, charity, ©Mitrol ofa 
senses, devotion, religions practices. Tapes, absmiee 
.crookedness, harmlessnessi truthfolness, absence of 
4 - ^ving with a hearty mind, control of mind, absence of evip 
kl telling,, mercy towards fellow creatures, absence of covetoa%^S 
ness, tenderness, restraint from bad deeds, steadiness, eneig}^^^ 
_ forgiveness, boldness, parity, absence of cruelty and prido<3:r5 
' Religions pretentiousness, conceit, extreme pride, angeCf^^. 
talking harsh and ignorance, are the inborn Asura quaiiti^^ 
7be Dyva qualities lead to liberation] and Asura to bondi^e^^ 
O, Arjuna! you are born with the former qualities, younes^^^ 
not tfawefore fear. The created animals in this world 
sess either tbe Dyva qualities or tbe Asura qualities, of wbi^j^ 
the former has been told; listen now to tbe description of 
latter.' .The Asura- natured do not understand what ou^#^ 
to be done aa4 what ought to be avoided. They are impiQ'^l 
irreligious and truthless. They declare that this world 
false and has no devine basis. There is no Eswara 
everything originates through the union of passion. T*^." * 
cruel creatures who bold such views through ignorance ' ; . 
want of cmumcm atnhe, have originated only for the riuQ 
this world. Actuated by strong desires, pride, ccmceits^ 
ignorance, they perform nnholy sots- They are beset 
innumerable thoughts which continue till they die, •.T^“^“ 
regard worldly pleasures as tbe summum-bonum of exirtenc^ 
Influenced by lustr anger and greed) they exert thmr 
to acquire wealth by ualawfol means. Deluded by 
ranee, they always think M follows: *This I have now 
tained, that I Will secure soon. This too is mme ami 
shall be mine hereafter. Ooe- enemy hasj>em] .slrea^ 

°y me, the reMl Shalt soon dei^oy. I am Uie 
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^^l iln tiMlaekj, the strong* the adcoiaplidied and tto 
X an rich and belong to high family- There is nmie 
.. fat me. I will perform great religbr^ acts, I will 
ty, I will enjoy.’ Thus confounded by various imaj 
emtironed by ignorance and influenced by worldly d 
tl^ aooe find their way down into the terrible 
Bfeatedap by wealth they discourteously flatter themsdk^ 
perform for the sake of mere fame, religious acts cob* 
iicaryto the rales. These aialicloas persons sujeettot]^ 
iil^ifibeace of pride, greed and anger virtually hate me wbo.^ 
seated in theijr own bodies and in those of others.' 1 
f(»Qe swfli cruel irreligioiis wretches to be born among 
lomc animals ei^jeoiaUy of highly Asura nature. Haid^; 
taken Inetha among Asura ereatures, they keep still 
down wi^at hopes of reaobing me at any time^’* ^ ^ 

r Having explained in detail the Dyva and Asura qoirf-I.'' 
Hes, the origin of the latter is traced to three princ^r 
(Hjosee namely, Kama or desire* Krodba or anger and Lobi^ 
or greed* 

^r: ^ t 

^r w Fe g rer swpi ^ 1 

‘^Smma Krodha tmd lk>bba are the three causes for the 
nm of man, and they atasd- as the three gates leadidg to 
' heU. Thecefore they sbcmld be rcUnqinshed by man. A 
casim'fiwed Aram these, naturally takes to and 
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otiji^feB^JU^ {n«Qj^^4«ulii^ ^ UIj^Uqd, and fioBtl^;^^ 
I^Dsit. Blit B^.who ,a(ita a^ording to j&tna or dos^:^ 
wi&ont caring for religions ordinances, secures no goo4^ n|Sf^> 
happiness and no liberation. For discriminating gc^^^^ 
Ksnnas &am had ones, the Sastra is the proper au)hori!^«:^ 
Yon sbmld Ui^f<»e.perfonn good Karmas ordained by (&- 




*Po proper Eanua* is the key-note in this Adhya3ra. 
in the whole of the'Bhagavst-Oita. The science of Earsori^^ 
yoga is the serious subject dealt with throughout the 
text- There is no history or geography in this descripilei^ 
Earma as explained hwe includes doing a good act and a^Ada^ ' 
B^aihiud DoA The good Earmas produce the Byra 
dendes and raise man higher, and had Earmas {Keodsee hil^ 
Aaora tendencies which push man down .canamg 
births among the lower orders of creation* Man is 
fore seriously warned here against losing his golden 
pwtonity to rise higher in the scale of religions pro^N^^ 

If ^ei^ianees now offered as a human being are not 
at once, &um is no guarrantee that be may not have to* 
down and knelbemaltc^tber. All procrastinaticms ' 
direction are extremely ‘unwise and dangerous. ^ ^ 
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ADHYAYA XVII. 

SREDHA.TRETA-VIBHAGA-TOOA. 
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? ' This Adhyaya treats of Sredha-treya-vibhi^a-yo^ 
0 Ec^ha here means the belief in the existence of God 
the mental attitude consequent on it- In the preview 
p" Adhyaya, Arjuna was told that the man who acta accordfag 
C to bis desire without caring for the ordinances of the SashS 
^ does not secure liberation. 

*f: ^ ^uraiffT: i ? 

Jf «r JT ^ 'TTT ii 

: . Jf- 

Arjuna now asks a curious question alluding to the 
I ' common mistaken practice in the world. '.l 

. sr#r II 

5r ?[rrar^5?f5?r ws^rP^di: i , - £ 

; ' ^ ^ 3 ^ || . 

•‘Arjuna asked. O Krishna ! tell me whether the po^ 
tion of those who worship with Sredba or belief in God hot 
without caring for the ordinances of the Sastra, would bc 
classed under Satwa, Reja or Tama.” 

Here, the actual worship of God is said to be performed; 
; it is therefore ditferent from what was said in the previous 
I^Adhyaya as no warship was there referred to. The question 
Arjuna being however too general, it is answered by ex« 
^|»laining the three-fold classification of Sredba itself. 
«fl*inqigqrq ii 

?rT wrwsrr i 
dimfl %% wt ^ I 
?R«iig??n sTTfft I 
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ar^ t^n^!r??R^rt% ^rmrr: i 
ajjmwP^ ar^ frmFT as^rr: ii 
“Sredba Ir classified as Satwic, KajaRic and Tamasie 
according to the inborn nature of man. Sredha is originat- 
ed in accordance with the effects of previous Karmas. A 
man in fact* is formed and recognised by the nature of bia 
Sredha. Those who possesss Satwic Sredha worship tbe 
gods; the Rajasic, worship the Yekshss and Kakshasas; tbs 
Tamasie, worship the Pretas and Bhutas." 

The Devas are here clearly sppciff'-d as the objects of 
Satwic worship, Yekshas and R.iksijasaR as thi>se of Raj-tsie 
worship and Pretas and Bhoota-ganas as those • f Tamasie 
worship. This passage is sure to aff jr I ample sc >pe for the^ 
ingenious exercises of the modern enlightened interpreters. ' 
While dealing with Adbyaya IX, we have already noticed 
in detail the Puranic significance of the Devas, Pitris and 
Bhootas. It is necessary to enquire here seriously for the " 
exact significance of tbe technical terms, the Yekshas aod^ 
the Raksbasas. They are clearly defined in tbe followibjg^l^ 
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passages from the sacred texts which are available fqr 
venient reference. 

srstiTRr: Tfi ^ tPi* i 

fik jA ffcT Wff: i 

snn<T?^^ i 
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’R[dt ^ A^rrspct: i % 

Jfv ^Sf^^giTj«^fgi:<R^l ; '^.3 

^?r^ 5 ^?rpgw 5 r: t ' ® 

'na^ f^ws^ra I i^e ; !|? 

jf ' ?T ir^ sr^ II " W 

r ^i38?t"U5, II i|;J 

tfe"; ‘'Bratpha once created Apa (waters) froai watear ani^ j' 
'^Tbriso eeirtain creatares to protect tliem. Soffen&g frooft |r 
I'^anger and thirst, the creatnres enquired of thmr tictatee-.^ffa- 
to what they should do. Bramha ordered smiliBgft^^ 
&i^r^eet them. One set of the creatures agreed to 
^iSiun being not hungry, the remaining set wanted to 

up through hanger; the former was aecwdinglyO^llaC:^ 
^iJMcshasas and the latter Tekshas.** y<aj^[ 

,fe .? - “Brftmha in bis hungry mood created some oflsi^ 

'l^t&e dark. These creatures being hungry attempted ib^lilitA%^| 
: :tiie Ambbas (waters}. Some of them said they wtmld 
% toet the waters. They are known as tba Bakshasaai tt» 

Cruel wanderers at night. The rest of them in consolta^Oi^ ^ 
^th each other, gladly said they wonld eat tip the, watef%mr' 'C 
, ‘7 are the cruel Tekshas and Quhyakas. The root ouwu|^ 
of the Word Reksh is to preserve Oit protect and thi^ 

, jdcsh is to destroy.” 

'%{s It must be particularly notitfsd here that the quotatB)i|^it 
^ ^om two different texts, explain the «A^tet nidter muie%A 
' the same manner. Two sets of creatures <arOliere desQ^fd 
4 W^one wishing to presmve tii« watm’S aad tbl to dss»S 
thmU. The whole, desm^ion furnished iu reguhu^# 







Puranie etyle, ttet peasit^ oeistt^ toy 

iMiUtiag wiUuNrt a dew knowledge of tite nrdjnary 

edideft There is mo eaaggerafcioo, no poetiod fancy heRiS’l 
Thoieduunl sahjed b im studied and thwrfore not muiee, ^ 
deed. Apa wd Awi^a generally meanipg the vat«fSi^%: 
iedtmcdly apply h«re to Minnas and Tushtis, aigmfyii^^?^ 
the Boeomplishnaont of certain resnlts in religious pracdct#' '^4 
and the raidaken satidaedon in them without further pror ft, 
giess. They are described as condsting of nine varieties W-^' 

the K^fdla-Siuikhya. 

. ^ 

'•wr «w geqlsfiif^di; 11 ' "'4 

^ 5S*r: ?rrat sttotr sfi'un^ ti 

• ife: I 3 ^i*r: 1 'IRU i 1 1 aqi^' 
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“The Tushtis or mistaken sadsfaetions, are nineiiir^; 
number, four of them are internal and five external nefow^ 
ing to dm five senses. They are named in the Sastrae #1''. 
^tea, &lila, Ogba, Yrisbd, Sutama, Parom, SunefaiM^ 
Narika and Anuthamambhasika/' 


Prom the above explanadons, we can clearly nid^^ 
atand that tlra Bakdiasas represent those who care for 
and dieir effects, or those who protect or preserve 
The Yekshas reprfflent those who destroy the Earmas w ^ 
bojmnd them as unimportant. The latter are therefore (# 
penor to the former who are described as creatures of ^ 
njght c» darkness, signifying their Want of real knowledj 
Among these two BpecSes of creation, the R^shasas *1 ' 
fcre allude to ^ faumaa heh^ who sdckonto relight 
Karmas and to their tmoaieert effects, without ^entandb^ 
tbeir real object ia tha pngnasire sods iif dorodon. Th^ 
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Tdkshas allade to a higher class of hutnaQ beings, who 
after performing the Karmas, leave them and their effects 
jaad take to more scientific and philosophical processes in 
their devotional practices. Both varieties are therefore like- 
ly to be found among mankind, and it is earnestly beliei^ 
that the condemned Rakshasas at least are still in existed^ 
amongst us« They are of course far superior to the gehfel^-J 
lity of mankind who are entirely given up to materiall 
sires. The Yekshas and the Rakshasas explained in ' 
Gita as the objects of Rajasic worship, convey exactly tlif 
same ideas expressed in all other religious texts about thend'' i 
They denote specific conditions of the human mind techtii^ 
cally explained in the sacred text. All collateral inferences 
bas^ upon the prevailing misinterpretations are therefoMF - 
only ridiculous displays of innocent ignorance. We miuif 
.^inow proceed with the text. After classifying and expla«0 
7 ; ing Sredha, similar classifications of food, worship, tiapi^ 

' and charity are explained with a view to encourage tli^ 

3' . Batwic ones and to avoid the Rajasic and Tamasic. 

fln%^ *Rfcr fiwr i 

^ ^ >z 3 It .'jQ 

“Three varieties of food are liked differently by difr 
%,- ereot sorts of people. Yegna, Tapas and charity are 
I. mmilarly of three kinds. Their distinctions shall be 
■;s here.” 

The classification of food is as follows. . 

- 

«rr5: \ 

fkrm: f?*m f?rr eTifm: i 

^|*35RfviR3wr 

ansRi f :wNw«fjR[r: i 
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»RR?r ^ ’i^%f ^ ^ I 

gj j.._ ^TPRrt^TH n ' 

.e?’ "The Satwie natared have a natural liking for food 
^^^ch tends to increase strength, pleasure, happiness and 
of life, which contains fatty matter as well as nour- 
ing and strengthening stuff. The Rajasic natured have a 
^ ing for food which is saltish, sour, bitter or pungent, hot 
^ringent, fatless, and productive of thirst, grief, sorrow,' 
disease. The Tamasic natured have a liking for food 
w^ch is cooked longiago, which has lost its essence, stinkii^, 
state, remnant after eating and unholy,” 

K. It may not be out of place here to draw the particular 
Mention of the modern social leformers to the above pass- 
^ and to request such of them as may be inclined to res, 

1^^ the instructions in the Giti, to be mindful of the esta- 
^pshed principles here stated, in their earnest attempts to 
improve mankind. It must be acknowledged here that tiie 
88cr^ text only enunciates general scientific principles with- 
out distineuons of caste and creed. It would therefore be a 
m to disregard them on false and irrelevant grounds 

unsparing in this matter 

9t food basing their arguments always on scientific principles ^ 
^is therefore improper to criticise them as sectarian <J 
wp^titious. Hollow arguments based upon apparent cooT": 
veoienee or propriety cannot alter or affect the scientific im- 
portance of the subject. Science permits no vague con- 
lectures and illogical opinions to meddle with it. It must 
treated as science and science only. The followiug is a quo- ' 

tationfroin Linga Purana on the same point worthy of ■ 
notice in this connection. ^ 

^ w 1 1 
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I?? ‘Tantyof mind depeods on pxa^ <S MM 
J||dn waiter and aoap. Upon parity of miod dependi''^^ 
^^nment of religious perfection. Therefore the food 

be properly scrutinised.** ■ - « >r« -j 

ll' .. Any existing restrictions concerning fdodooiild thumfoi^ 
.;4l« ^t at nought cynly on strong sdeotifie grounds. 
tick sack^fion of God is classified as followa 
3rROT[^%% t 

tpr: q qtf^; i 

3rf5??pw 3 «R^ ^ i 
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(^r ^C r« Tqqg w * p= 5 f iwng [ f^"iii i 

*Rt ?iT*ra I) 

'Yegna or worship is satwic when it is perfonaed 
piiMfirin belief that it is a duty and without a deasra, 
'traits. It is Rajasic when performed through pride 






f - the purpose of obtaining its ^ect& It is Tanuud: 


M 



l^rformed against the ordinances, without :givi]||g food 
idiarity and without the r^uiced Mantras. . ^ 

^ git: 11 

- -The Sruti says Y^gna means Vwhnu -or wor^iyol^hAi 
^4; divine essence call^ Vishnu which pervades 
^iaifimieaUy called the Aviyafcta and the c&wara. 

'|.hfis are prescribed for religious devotkms lor iM 

lualiy reaching ibis A^akte ^dearly igetaai^ ;l 
Vyakta- or the gross matemlhy. /BdKatpnetottBd 
demres k natanrally therefore the sansn iii^aBt-df lYag* 
The dcshroetkm of tite beastiy :^iSraa-9Kii9W>is 
ly deaertbad ^ saerifidng the ‘bet<t| ’1^ #« - plia^ 
svour of Indea -m: the ^xe 

nod seastMe idiiWBptiOTea Mi 


■-■ %Is«' 







ii^®^ “ !>^o®«iog Q^ aeshy food to ladra by a 
^f^tarian ECiodu. The simj^e fact is, that TegetarianinB 
aBunal food are plain contradictions in terms and in 
conceptions- 

I 

. , *T^ ^ JR% iTsq^ II 

There are several varieties of Yegnas d^ribed in the 
sacred literatore in the established Puranic style, soeh m 
Aswa-Medha, Powndarika, Maha-Powndarika &c., whreh 
how carelessly misinterpreted and reduced to the most 
«ik>as and abominable absurdities ever heard of in 
materid world. The limited object and scope of this littia 
^y however, prohibit fuller exposition of ttie mistral 

I 16 r 6 a 

3C'. ' -Tapaa meaning heat, light and knowledge, is exidab^ 
iseiaw in its three-fold classification. 

=5r 5nfrt m i 

^ fSRrfl^ ^ I 

%qr rTT I 

»R: JRJRT: I 

»rrifq > 

^ ^rrRn%i»if i 

, 5i<Tl ^ %?r I ' fc’ 

a<^ sWi I ^■ 

>Snn|orRH% m: i 

?T H , 

*^hymcal tafma consists in respecting gods, the tv^l 

born, tte ^ant i»d the wise, adso ia parity* pluinnmf^ 


c.' 

r.V- 


and harmlessness. Oral lapas consists in the spee^ 
..which wounds no feelings of others, which is true, pleasing X;' 

osefnl, as well as in the study of the Vedas. Mental Ta]^' 
^Sdbts in peacefulness of mind, mildness, restraint '(if ) 
ah, restraint of mind and purity of attitude. ‘ 

formed with Sredha or faith in God is of three kinds. 

,, ' is Satwie when performed without the desire for itS?^ 
fruits* Tapas is Kajasic and transient when it is performc^i^' 
Jwith feelings of pride and for the object of gaining faBa^^^"" 
jviiouor and respect. Tapas is Tamasic when performed 
^^qt a definite idea of the act, catising great incouvenieneet 
^Taad pain to oneself and with the aim of hurting anotbffle^’^i 

Tapas is here classified into physical, mental and oraf^N 
addition to the general classification into Satwie, B^asi^^,. 
^d Tamasic. Dana or donation is similarly classified 
: varieties. 

^ 'TI^ =5 ^Ent N4» I 

“A donation is Satwie when it is made at ^ 

as a matter of duty, to the righteous and 


■e. 

■ 
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Sf 




ithont expectations of any return for the ae^ It is 
^hen made unwillingly and with bop^ retoai''^ 
j^h desire for its results. It is Tama^ whea ai biS 

b^,.in bad places and to bad potsoq% wi& fediogi^’^cS 
Ipc^ard and contempt.”' ■ 

|S-r. It -is clear from the above, that charities to bc rtcb^^ 
s^pec and useful, should conform to the general prin®pto 
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tero. The proper critericm for testing is hfi§" 
and it iadoabtfal what percentage of the oxistit^ 
^ would fall within the proper use of cliarities, 
^^^^tioo and mgnificance of the religious terms Om, 

Sat are explained below in this connection. 

arsTT; i >■ 

msmr^ 3?T I 

*?S<^Rdq:fefT: l 

IrS qifcnT:f%qf: I 

=q i 

JRT# ^jfrSr CRT ?res5^; qr^ I 

q| ^ =q ftqra: #E3R I 

?b 4 ^ cr?f*ftq \ 

3r«T?qT fcf ^ cTT^ =q sr: I 
3nsr^5g=S!|% qi4- q =q ^ 5f II 
**Tbe Bramhan is indicated by the three terms Om> Til 
and Sat. The Bramhins, Vedas and Yegnas are first form^' 
by this indication. Therefore, in the performance of ^ 
dained Yegnas* tapas and charity, those who meditate ' 
Bramhan, begin them by uttering Om. Those who 
final ensancipaiion use the term Tat while commen<^ 
T^n8» tapas and charity which they perform withotit 
demrolor ^ir fruits. In the happening of a longwisbet^ 
went, in the accruing of a religious merit and in import#^ 
religious ceremonies like marriage, the term Sat is " 
This tmrra is also used to denote the determination to 
form Y^na, tapas, charity or any other act pertaining/* 
Bramfami. When any of these is performed without E_ 

or faith, the act is Called Asat, It is of no use here or ’ “ 
after." 
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' ' We see from the above that Bramha>vadihs or gnaaifi 
^ the term Om and Mamukshna or those who seek liberal 
ti<p use the word Tat- The former refers to a higher sti^'i 
r (ban the latter* although both the terms indicate the 
: ban. The third and the last is Sat, which is used to denote 
that Bramhan is the only real existence underlying all the 
religious acts. When this idea is not prominent in the miiul 
of the performer* his act becomes Asat or useless. The 
necessity to maintain the thought of Bramhan in the per- 
formance of all the religious acts, is therefore insists upon. 
It is also declared that all acta merely actuated by the deare 
for material prosperity or heavenly comforts, are religiously- 
denounced as Asat. Further* the three syllables above 
noticed pertaining to Bramhan, are said to have formed the 
Vedas, the Bramhins and the Yegnas. 

w fwffm: 3^1 11 

The syllable (Jm alludes to the conception of the toi^ 
lity of existence and is therefore the highest verbcd expre^^' 
non possible to represent the nature of Bramhan. On the^ 
other hand. Tat or That referring to Bramhan, still indicat^ 
the existence of a separate Idom or this as opposed to it. 
Sat suggests to a greater extent the existence of Idom or 
this, although it establishes the existence of Bramhan as 
I its underlying basis. Thus the three syllables express the 
K different degrees in the conception of Bramhan. The dea- 
^ 'cription of the Vedas, Bramhins and Yegnas as formed by 
the three syllables, therefore clearly signifies that their im. 
portant characteristics allude to their adaptability to attain 
the Eternal Bramhan. An Yegna is therefore no Yegna if 
it is not related as specified here, to the proper means of 
attaining the Bramhan. Similarly, (he Vedas and the 
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B w a ifthinB could not hold their position if they do not seiva 
thrrfgect intended. If all the three syllables explained 
become inapplicable to the Vedas, Bramhins or Yeg^ 
na^'tiiey are inevitably reduced to Asat. 
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ADHYAYA XV HI. 

SANYASA-YOGA. 


This Adhyaya treats of Moksba-yoga known also ai 
Sanyasa-yoga* It virtually contains a summary of all the 
previous Adhyayas and it serves as a special commentary upon 
Adhyayas III and V dealing with Karma and Karraa-San- 
yasa respectively. Arjuna enquires the technical difference 
^tween the terms Sanyaaa and Tyaga used in the ptcr--. 
^qus Adhyayas, as both denote the fact of relinquishment*. 
]p u explained as follows. 

^ II .1.; • 

‘ II 

??rRf ^fr?n?T I '4 


JT ^^321^1% | 

^if2f ^ 9Tnr i 
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2r?t ^ cfq^^r qrwir% *i;ftmini: I 

3 ^JTIM ^ 1 riss^SI 

I; - % qw Rf^ i : -f»^ 

|i; f 5 » ^ r < r ^^ 3 ?r=2n?r: i 

S- qft^rvwwe: 'Ti't^^fcr: t ‘*’^1 

I-' f ^rai^TWfJi^ I ^ ^1 

i ?r TTsrw ^ ^ i^jppsa 55^ i -'^^' 

^rir^ 3rc^ I „u' ' ' 

^TT <B5i %w ?r 5IFT: *TW: I T " 

•tSsoSTj?!^ '<i3'i«tci I ■- 

^TFT ?RTOirrf^ ^wRfi fe^RRr^r: I ^ 

5Tf| 5I5R ^jfrrai^hra: I , 

U- ?4'?i«^nrfr ^ i 

|>. - arfsrsfw =^ (sr^ ^4®i: 'Ps^ i ' 

[■ W!T?3Trn)5it ^ Jf 3 ii , . ' 

“Aijuna said. I wish to know the difference betv^i^ 
Sanjiasa and Tyaga. Sri- Krishna replied tbaa.** The-n^ ^j^ l 
understand that abandoning tba Karmas classed ondee 
< irarieties is Sanyasa, and that abandoning the fraUa^ o£; 

: tile Eartnas performed is Tyaga. Some ae^ that all 
% mas are bad and should be abandoned. Others say 
iC Yagaa, Dana and Tapas should not be abandoned* . I 
^ Mplain to you what is actually meant by Tyaga* It 
ftiuree kinds. Yegna, Dana and Tapas should be 
I'lfe they are purifying, and ought not to be al»nd(med. 

|1^y should only be performed without any derire for 
’li'firnits. The Karmas known as Niyata or Nitya diffi«tng:| 
flrom KetBySi cannot be abandoned. Abandoning 




Itiirough ^orance is Tarmdc Tyaga^ Al^mlpning 
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^ the ground of incohvanience or trouble is Rajasie 
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without attachmehMs? 

The-'i'-- 



It will never procure the beneficial results of Sanyasa. 
^^wformance of Ear mas called Nityat 
imd without desire for their fruits' is Satwic Tyaga. 
Eetnya-Earmas should not be hated and the Nitya ehould '^ 
be longed for- The wise man having no doubts as 
iyhiw real character is called a Tyagi. One who is not yefc’J^ 
:^l^ee from Egoism but still cares for his body, cannot afford^^j;^^ 


abandon all Earmas. Therefore, ha who abandons tfo'^' 


its of Earmas performed, is called a TyagL The resulte:? 
fruits of Earmas are pleasurable, painful and mixed,^ 
performer is not a Tyagi. They do not however apjd^^ 
Jt Sanyasi.” ^ 


fVom the above passage, it is clear that all except ^3 



I who is ever engaged in the meditatiou of Bramhan, 

' perform the ordained Earmas without any desire foff'*'^ 
fruits. The gist of such repeated instructions auc 
‘ngs contained in the sacred text should be 




The Gnani is ever engaged with the m8ditatiQia;& 


atnhan, whereas, others are fully occupied with matt(^^ 
1 virtually obstruct all possibilities of entering into 
^louling to liberation. The performance of ordaiuefi^ 

I servra the double purpose of qualifying the woAfl^ 
‘for higher religions practices and of removing 
» for mischief daring the time so occupied. The 
t atened Joannas if properly understood would be found 
I been prescoribed with the highest scientific knowled^^ 
ll^esp^mice pertaining to the religious advancement < 
he is phy sically and mentally constituted. 

is not possible here to go into the detiuls of 
, bat it is earnestly hoped that a symapatiietio 
I enquiry coupled with the correct koowle^ of 
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mieuiod of treaftoienfc adop^ln the saci^ litni filiii ii. "tPiliy^'^ 
linddubtedly produce an admiration for the extnwrd^iii^. .^; 
, Sill and knowledge displayed therein. In the abofre^ifl^ 

: as well ^ in all the religious literature) a ghnmtti tdttliity:; . 

I^^n of Karmas into Eainya and Nitya could be dl^a^ipil H 
,i|^h former alluding to Earmas procuring material rnmfniiji 
smd the latter securing benefit to the real Individual Sflii 
^he classification of Karinas into Yegna, Tapas and Dsitf 
^eateadly found in thd text conveys the same idea. 

^;]s adonog the Eswara, Tapas is self-punficstKm 
charity to others. Yegna and Dana invariably 
feghtber and constitate the religions and moral acts for 
of the public one is capable of performmg, and 
.Uati^ly bill under Eamya' procuring good effects tg. 
tfi^QrOier almost in kind. The Nitya referring to selfc 
'Shatiba secures the necessary qualifications for obtain! 
tewwledge. The Qnani who is ever meditating np^' 
]|k^batn and has no time to spare, is not tberefoto requif 
to perform either of these Earmas. If a man is also 
engaged in Tapas and in the Nitya variety of Eianotois 
bis self-purification, no other Earmas are required of him. ; 
But if he is only partly occnpied with such work, he is 
joined to do the Earmas useful to the public and prodm^fp 
gf^ood effects. As the good effects accroing to the perfonn* 
bjf tend only to increase Samsara, he is advised to perfcinB 
the desire for their fruits. It 
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I ^em without 
^f^llows from these explanations that no rrfigiom 
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> ever ordained or even permitted, which would 
iMUnp to any Uving creature. The Basu-medhaS) 

' lindhas and. similar religious Yegnas are only deton^^l^ 
^hePuranic stylo, conveying high abstract idwis of pbilwi^y' 
jn a aimme form in the religious rftu^ sHth a vie# to. 
familiarito the public with the scientific rekgimis proctotoa. 
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fatnije after aoqviitiog neMaawy qijal^. | 
]^ ia exactly like the worship of an idol in the pl^ * j j 
Omnipresent Eswara. Yhe mistake lies in the ht^ ^ 
iilai^^ba^n of the subject and sometimes OTen in mnittii^ 
terms prominently expressed in the texts 
The Pasu-bendha meaning a cow-sacrifice k pfteo ' 
£^mid performed by sacrificing a sheep mstead* The fall 
Ba^n^tnre of the ceremony ia Niroodba Para-bemtt** 
JlBroodha; plainly means c:invenHonal and even tiitough . 1^ 
k^e <rf the ceremony a serious warning is giVOT agaipffe |; 
k crafty towards Uving creotares. Again, an0^^ j,, 

^ S^cmym for this Yegna is Adhwam meaning lyurmle^eBM^ 

' Iftku-bendha as a religious ceremony has its valiwWd*^ I- 
■Wchnical significance- Pasu refers to ignorance and ate) 
lite mateiial world. AH that is virable is ^stt. 

*' ■^^iktecred idea conveyed by the cerem<my is the naoesa^ , ^ 

■ p destroy the gross desires for material proq?etity and fe 
aitMtt to the Soma-Loka which alludes to the paw 

^ Edmtragna or Jiva seated within the body dt 

■ 'Lepage 31. 

: ^ ; tR: 1 

-"f » 5 

••Soma is the same as the Jiva or Kshetragna seal^'l 
3&aa the body of man.” The Yegnas prescribed if 

without raisandetstanding their real ti^ifisttilil 
^Sd be highly useful to the self as well as to ti» ^ 
^^aathey are, it is simply agonidng to think of , 

' ]jS^SiO»ly mteduevous consequences and deteritaation. 
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to all Kamas df dcnngs. Tfife is g iSM 
I ph^ologidsl atfd Psych^^eal 
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?®l>gipo is theref(»e^ to " 

v^ft;?ofeoM jnto,toose aseW for religions ’ 
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on in their onward eonnm to fi 
r^W?^ a ^11 3000 be e^dent b^ J^a donM'S 
. .Mc.f^??“®^.o>^;8ectari^ methods are adopted for the ' 
in our saored literature. A. thoro^hlj | 
^ «^tific annjys^^ ^ h j- ^ ^ 
dhwe. which m itseff wiff ftUl^ 

^Te per8oi,,of «he most eosmt^^Kt^-; 

- rel^diis p^octoiw 

i ^ 
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W«fr (|<HW«ftsgA : I 

^ I 

sif®: huct: ??r5^: ^%^;s8^Er: i 

! 0 % 5 ft =9 ^ tt 

5l[^ a<neil?5jM >«g I 
«lvia< ^ [?wj|il [qr qq^ 1 

!»li% ^ ^ ^raW aiaiw^ I 

^ ^ atr ^ «T qi^ 5EnfN^ I 

awT ^iiara^ ’q =qrai4*»ar \ 
aR«nqcsnnsn^ ife: m qw ci«^ » 
qf4<*rfir afT *!=ai% curenar I 
«#fk^q^tcrr«f ffir: «r qr& mn^ « 
wr qarr aR.ni«tftpr^arr: i 

^flr: ?it qpl i 

awr 3 M4^qr *r K 'm i 

sra^q qwi«6n€:j^ ?fcr: w qrq ’q^reft i 
^ qjT aw qft^ arq^q q » 

q ^qi q(t; ^ qi4 qnnd u 
*® 54 aTOnhT i 

arwnqnwt qq 5:«racr q ^* 1 = 53 ;^ 1 
qqi^ f^firq qft®if4s^tqani 1 

M\Mh*tita>^fe!W t q 5r m 
44rwfiq5^s?q’rqqji » ; 

qfqr^ ftq < 4q acmq i 
arq^ qi^qa^ q s« qfpwnRqq: i 
( ^f^Mw^q ^wqaq r g qai * 
q crqftq ifSrwt qr ^ ^ qr gqii 
qfq sfKRgqff qqw: wrat fqiaiawt u 
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**I shall explain to yoq how in the Ssnkhya philosoiA^ 
':$haaa tnr ordinary kaowlsdgeof things, ELw^. (q aMo»' 
or doer, are differently daasified ip their rri«ti(^| 








Id tite ihree Gtmas. Tbe perception of the awgle, rtenut^ 4 
and undivided Atman as pervading all m:eated objects separa^ 4 
tdy seen, is called Satwic Chtana. . The perception of - / 
' . difl^rent individual souls as residing separately in difiTerent . 

bodies* is ^josic Gnana. Tbe adherence to one insignifi- 7 
s ' emit matter, mistaking it unreasonably as all-important, is 
|r> ealled Tamcmc Qnana. The performance of the Earmas 
known as Nityas, without attachment and anger and with- ~ 
mit the desire for their fruits, is called Satwic Karma. The 7- 
. performance of Earmas, with great inconvenience, with de<> 

S i sire for their fruits, and with feelings of pride, is called . ^ 
.. 'Sajasic Karma. The performance of Earinaa through S 
js.% 4 %norance, disregarding incapacity and without . considering 
^^ 7 ' future consequences, possible losses and harm to others, is 
called Tamaaio Karma. When the Earta or doer acts with 
^ steadiness and earnestness, with feelings of firmness in sue- 4 
|.^7 cess and failure and without attachment and pride, be is /’i 
ealled iSdttoic Karta. When the doer is covetous, erue^ 
unholy and unsteady, and acts with worldly attachment ai^ 7.^ 
desire for the fruits of actions, be is known as BajaaieJ^' 

- • Karta. When tbe doer is mentally unsteady, ignorant, un-if^ 
jmannerly, deceitful, impertinent, lazy, ever- weeping ar^Jp' 
procrastinating he is known as Tamasic Ka/rta, I 
. coaq[>letely explain to you here tbe three-fold classsfieaticwttrf^ 
of Budhi and Dhriti in their relation to the Qunas. ^hb' - 
Budhi or Intellect which clearly perceives the ways to boa>^ 
dage and liberation, also the proper and improper acts, 
dangers and their absence, is called Satwic. The Bud^^g 
which misunderstands Oharma and Adbarma, proper aii#| 
improper acts, is called Rajasio. The Budhi which throu^^ . 
j^^ance takes Adbarma for Dbarma and everything eltfS 4 - 
facita-opposite, is ealled Tamasic. Tbe DhrUi or InteUeiM^i^ 
tMlIb Readiness which -controls by concentrated 
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Kas ot^oatod from that which pervades all. Worshipi^i^ 
it by one’s own Karma, man attains perfection. HoweviMf) 
had one’s own Karma may be, it is more felidtoos 
tbmther’s Karma well performed. The performance of tha' 
i&urmas ordained by natnre does not produce evil< All 
mas in the wmrld are defective like the fire covered 
smoke, bat none should therefore abandon his own KMim^ 

' on that account.” -jq 

The above classification of human beings into foisfe 
ca^esi sudi as Bramhana, Kshetriya, Vysya and Sadf9 
tc^;ether with the enumeration of their duties, would ruf^ 
doubtedly create much trouble and confusion here, ao&x^M 
ii^ to the literal interpretations now prevailing. Theite-^ 
hardly any reason to presume iJiat a highly philos(^hicii|.'';;^ < 
.' -^matise like the Bhagavat-Gita dealing with its eu^scttilk 
^ an extremely cosmopolitan and sdentific style, 

' -taken to be defining merely the; existing caste distinctiona^^: 
f India. All else in the text applies to man in gmtsrdy^ ^ 
oyer the world, old and new; and to limit its widest, 
cation th^efore at the end in this manner and reduce i^ 
dissertation on the vexed question of social and Cai^ 
tioetions in the Indian Peninsula, would surely be 
pardonable wrong done to this famous and sacred :d9ttieb 
; S<mg* The above verses deserve therefore to.be.pMticitiai^ 

1 noticed and scrutini^. The current, interpretation geftmH 
in the translation starts with a confusion of .ideas regatdii^ 
meaning of the term Karma. It is at one .time inter- 
t^^^reted as tendency inherent in man on account of Mb 
^ n^ons acts, and in some places said to reEwei 
/ Taking the distinction of caste as dei 

lefmtlxnin tendencies, a Bramhin may be euily 
Vysya, and a Soodr.^ may be similmr^'nanmd any eli^ 
Wbrn* ca^ There is evidently a smnoos logieiit mistake 
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Serpents, tre^ and aeveMl other stnfiSi are 
claasifi^'in the Sanskrit texts treating of them. ^Fbasht&i 
th'^fore be taken only as alluding to general terms 
denote grades of difference. The particular materhit 
refer to, must consequently bo determined only from I’ 
context in the text. The Contents of the Gita» as far 
have examined, could not however justify the present 
fused and imsettled interpretation. The whole 
. will have to be interpreted consistently with the main 
in the text. A treatment of Karma-yoga as a prelimi^i^ 
process for the attainment of Bramba-vidys, being the 
-subject dealt with in the Bhagavat-Gita, the social distiob^; 
tion of caste peculiar to India has no direct application 
the subject matter in the text. We should not altogethS^j;^! 
foi^t ourselves at this stage as to where we are. 
have- ^almost reached the end of the Bhagavat-Gitit- 
bedded in the great Epic. We have been all along 
ing that the sacred Gita forms {»rt and parcel of tbe gfieil’'>' 
Epic and could not be condemned as a later interpolatftitf^r'mi 
We have no doubt found by our humble enquiries 80 
tbat the Personalities introduced in the Gita are 
technical significance as representing specific stages of' 
gious progress, without denoting human beings 
particular period in the early history of India. I^iosarf^jb^ 
{fiava wiltirigiy followed our interpretation of the Gita 
Poranie method, must have been by this time 
.Atbat the ffiicred text treats only of Karma-yoga and that the 
;"^^liole(ff the Maha-Bharata elaborates and explains the same 
'^Uie recognised style of an Itihasa which simple &ct, moat 
of our learned authorities of the day have no ^nvmneut . 
iMsure to perceive. ^ 

tp Wl ^ »ia*f « ~ - ^ 
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vuin30AU|UC>UU/U udder reference undoubtediy refws 

of development in the p^cti<» of , 


^ ‘®P*e throughout the text. To eon- 

forod this classification by a literal interpretation, with the 


u t* r4 


ca^system, is as absurd as connecting it with the 
IIW^®® stones, serpents or other objects noticed 

1^^® ®™ similarly classified in the treatises specially^ , 

with them. It would be equally irrelevant and prepos- 
^ *he Bhagavat-Gita for establishing or ealum*' 
the existing social distinctions, and such attempt?^ 
already brought the Gita as well as the caste syat£^ 
^«udeserved disrepute. It must be unhesitatingly conced^; 
that among the existing Hindu population in India>^ 
"« iunumerable varieties of caste that are not noticecl^ ^ 
»hove classification and that no duties are prescribed- - J 
*® or<iat»«ci! by nature. Even granting that the 




included in the main divisional how could -i 
their relevancy to the point in qu^tiou? Bbif 
we possibly conceive that stitching is the duty of-*^-^ 


- -- - X I ® '•wgr UA-m 

nature and shaving that of a barber; worse still*,, 
'r® *“*he up our minds to believe that the t?«h^4l' 
^L|^d»o barber would attain salvation or any other kind 

fiaiiikn 1%*v ...ikX.. _x»i. _i • V . . - r,.p5 


^ by the very acts of stitching and shaving? 

interpretation of the. following line, thb.«„refc 
fi^nh^ ttmt a mao doing the duties of his profesmon httai^||f 
could not convey any reasonable idea at all.- 










. interpretation of another couplet noted beipwj 

to to the efiect that a man worshipping by his own prof6ssi(«|^.rf 

w^^ie eternal Being from whom the whole , universe hito-» 
V irigiuated, attains prefeerion. . .. 











^nd 

i M ca osed by 


--v:i=SSg 


■ ' - J’ 5'|-|5 



<Hr Kitariaa atone. The fafi^d^l 
beieelcoh^ toother widths laws of £at^ 

Thia ia exactly wbrt is iasant • by • 

-Iq |be Vedas.* 
r^-j^ibiy' ^erefore be- safely presahiqd jbst 
"*■ the tpork of tite individual man in 

htta. The qaabti^ or daties eaiimenKtiii'C-^. 



> ^ four (^stes, are described as Swa-bka^* 
^fiqq|^|iqibbar4» Tbs Uiaquingpf th^ 
a 5 ^!r Wpl»b»P<J thqs- 8wa means Self flf 

qjfrfit^o wd Jq iqqins to of^pufto. 

qfrlad 

» refferpd to in the ( 

* Yogi is intruded io this 

l^feisl^ pfobsp of Ssrma*7oga is dtyidedl^^ 
if»:»gW!df» through which a Yqgi has to 
^ "i. etttsifieatioa famished in tbe ts^ 

n^- 
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the «;teqV 
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j{> described ia the ParaWs as 

. , i^iacatma, Sakals-aishkala,^ , 

>.^,'Sr^*h*-j^hetra, Parasbothama and ]^tqu;a.~ T^ ._ 
^^hwiScation in the science of Karfaa.y(^, tb^^fS c^l 
. no disUnctions of caste or nationality and a^!^ iki 

for the b^^pi» ^ifci|>]£pdem^^ 

^it iiM» n^intK]eeqlbb^^ 





S', b^. 4h6, pocnr old aathois lor. tenefit of , 

1. re%i(]V8 dsvotees prepared! to take to the pi^tiee cgF j^a 

;yoga. The lowest 3tep in the scale of Karma-yogat,w^^a 
Is d^ribed as the sphere of the Soodra or the foorth class 
, : -indent, is explained tlras. ; ■ = |!^ 

■r. PamAor, M to Burround^ to take care of, to nurse, to- 
%■ fevere. To keep to the proximity of Bramhan or to a^nw 
jv the subject with derotion and hamility is clearly 
fied by this lowest step. A Soodra is also generally de^n«Q^: 
as one eagerly anxious to hear or study. 

, m- II 

, . * The n^t ascending step is described as the sphere 

, ^ysgra and is explained thus. . , * 

- * - 5% u -• 

' Kriah, is to attract or to draw towards oneself. . 

' nlcsbya refers to the control of the senses. Go meanh^ltlil^ 
sSMes. VaTtijya is the trade or dealing with the 
. Theto belong to the work of a Vysya who enters into' 
real ground, Fis meaning to enter. He ptoctically 
into the sphere of Bramhan and not simply goes rdan4’^^^*',^f> 
. like a Socxira. The next higher step is described as tiie > 
^:{q[>hereof a Eshetriya. - 

i egnr '[j 

^'11^ To wage War against the human passions and beldty 
>iritb«taod their attacks are the chief works to be perfmrmed - 
!|Jbsre, somewhat similar to the fighting of a Sshehriya 
|Ibe Eswara-bhaTa here Uoticad is a technical idea r^erriog 
^lo the Bhava or meditation of Bramhan as the .Almighty ' 
JlBsWata combined witii the ^twie Maya |dwku» energy. ; 


Itopara-aotTA.- 
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^^"Sshet^ya fe~^pr6priatel;^Qse^ hare, ite 
. ^^itf^)rare defence against tbe attars 'of -iitWaeiiaPi 

v08«b : ^RfraPr^^9(^:M ; ; v 

r ■ i' 

Tbe highest step again is described as titeLsphere of ih9 
''Bc^ml^na. 

: J ^ 5Wt ^ I ; 

S fR a i r^^ H > 

.^^nana, the real knowledge, .of Bramban become 
rO^^ant item here. The traffic transactions of the Vys^. 
r;aM &e severe fighting of the Kshetriya are all passed ' OYW* 

£\Ail perterbations of the mind hav& ceased* Everything 
'Xfidm and quiet and nothing is crooked. The nltimate gc^'i^^’ 
S^isible and enjoyable. The work specified here alladus to 
Bra/mhOr-Karma or direct dealing with the -Bramhui' 
Aijona as a Kshetriya is not (Qualified to imdai- tske - 
':^{|psent. . Hahas to wait and qualify himself foe thd^ : 
IfiKp^f by.burd fight in the battle of Karu-Ksbetra and by- ^t- 
a glorious victory. He has been therefore adtia«|J ^|f* 
|5^i«^y: by JBri-Krishna all along to fight out the bf|t0^ C 
rb^^. The following verses from this Adhyaya is 

notice on this point. 4 

^ 

; • sfRi^r ^ 41^ i 


' - 


^rt»^ ^s#T I 

5RTO 

5?Rw r . 

WR snc?Ji^ 

fmr f? n 


--W 
■ k.-'krM 




’GaM 'wiai beeaosa, Pr^f^U or your Svabbavi^ ia a Edbffil^' 
\ya will compal you to fight. Tou are boond by yoor .fia^ 
\^S^btova and by your own ^lem^ wm 

to^ yon will be £»ead to do- %wara Ja.^^ 
of allt indnces them by faiia energy, to Mt 
i|iar own natare, ti^ bpe seated ovtf k takehi&e^ 

X^^iog roaod. . (fced^t^ly safknit ybnieell to this 
l^lration. By Hk ble8st&g8l» yea wiH 
“l^kiyd and the et^al regton. 1 hive how 
liCj^fttie fflEbremely storet knowledge worth knoWiagi 
^ d|(^ It feBy and then aet aa yon please*’* ‘ 

':■ We «e from the above passage that 4lfe 

fight^ evM if he does not wiSh for U. The 
{or this cbtopttlsib'h is the V^na Of 


fiaiinas. UnfinitiBate^ no " 

~ ^l^jackij^ohal Proclamations are foitnd fonnshtd 

The mo(&rn ehlightemid intei^reter wi^ faUf^p 
^iii^oiis of the Maha-Bharata war ai' hii^ing'heke^l^ 
c^^thb Wid^ plains of Delhi, mOSts na^ratly 
°%^l^^‘thiarserk>as omission Taking the text a^ 
^’^^l^hamUs purpose, we can clearly anderstajod 
%£kixnic stotement in the above cyiotation *pl£wly 
the prineiplet Steady eipliiaed in 
ik^yayaVI. 

- Ct^ 4 -qwf^ > ?l^l^ i W|, t •' -. /■ .: I- 

kfrt % ffH: v 






pracHce, ha w 

i^i#£hii'li^'ihe same direction even though he "dpim imt> 4' 

^ ^if'ft»- Being eager for real gnana. he sckjq passes 
. of S^bda^barmlma-” Vp’- 

Iph ia practice of Karma-yoga by meditating the 
r-^ith&’^ramban, in accordance with the qaalificatKms of 
is war and fighting here alluded to id 
Ppanished called the Bbagavat-Gita wbh^ bceate 
H^iaT'Vidya end Yc^-Sastra alone from its very 
Qie mtd« It is also Puranieally described at ^ 

,.^-i ^ tdby aya Ss the Samvada or encounter 
4h|^wsd iUjaaa. Sri- Krishna is the 8abda^>bram¥i^t;^; 
Aqana the Kelmtriya mrrior is tlw ifdn^t 
qmdifieii to fight out the holy battle at 
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" I ibe same. manner, the technic^ significance of 




in the Oita, refers to the acts couj 
^|nwH9W«»^etf or Atma; and of Svoa-bhava alludes for 

mentation of Swa or Atma. The lollowlog |u^ _ 
a jh vay a which appeared ridiculous according to 
•■- ■TSU-'-jtf interpr^tion, trill now i^ain bhmr 

meaning as noted below. - 
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i’ V- <‘Msn afebains to perfection by being earnest !n 
p^onnance of Karmas relating to Swa or Atma, I slialf 
teU you how one interested in such Swa-Karma ( or Atlna^" 
Sarma) attains to perfection. Every created object IraSf 
onginated from this Attna which pervades everytbift^^ 
Worshipping this Atma by Swa-Karma ( or Earmas relatfft'g: 
to itself ) man attains to perfection. However small or Jo*# 
this Swa'dharma,{QT work towards this Swa or Atn>a| 
may be, it is certainly more felicitous than all Para-dhc^^ 
mas^ ( or works directed towards objects other than the Atma^ 
however well they may be performed. No Earmas perfimni^^- 
ed in the meditation of A-tmn (.Swa bkava-niyata) will pfc^' 
duce fcvd. No Earma connected with the meditation 
Atma {Sahajom or Atma associated with Maya) although^ 
not of a Superior order (fSotiosAa) should be abandoned 
that account.” 

Here we have the general principles enunciated for tn^ 
guiifanee of a Yogi’s legitimate work* all , alluding to tl^dt 
meditation of the varioas glories of Atman technically descri^ 
®a as Sabda-bramhan. 'l o one of Arjuna’s stamp FuranicaBj 
described as belonging to the Kshetriya class, next to 
Bromfaana, the meditation of Atma here described isspodfi^ , 
88 follows. ’ ‘• 
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5“'’ fi%f 5rior iTE® ^trcT i 

' ' MguxiTa-bhava, or the meditation of Eswara ^ almighty t * 
oiimi{»pesenr, omniscient and eternal is the work of the Yogi ^ 
described as a Kshetriya. This Eswara s^ted in the hearts' 
of all, indooes them to work according to their ao^irCd 
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. - .HST-Sfei-S- <*»/x>:,i-*3a- 

BHiowAsMSm. ^ ^ 

The medijbatioB of €k3d as ocmibined wttli ;E 
gtobbos powers in His relation to the olgective world, i3.p®^5 
qnb^ here for Aijuna. Steady practice in this meditatiw 
^j^id to be productive of complete tranquility and peace 
mmd which necessarily lead to the eternal region of 

This is virtually the ultimate terminus of the tea:h* 
Bhagavat-Gita* alluding to the Woald>be result Of 
% prions victory in the great battle to be fought at Kurd^ 

: The fourth stage of the Brambaoa of thisEarraa" 

yoga is beyond this, after the success in the war. The 
c^b^acter of Aijuna is thus clearly defined here, having beeUi 
pkced above the qualifications of the technical Soodra and 
^e Vysya, and below those of the Bramhana* The exs(^ 
^Bwpe of the Bhagavat-Gita is also determined here as sppUr% ' 
jp|ble only to the Kshetriya of Aijuna’s type capable of fight«<- 
ihg the battle of Ruru-Eshetfa. It is too high even for the 
technical Vysya and Soodra, and too low for the Bramhana. . 
Nqwi where is the coinparision between the Kshetriya of 
0iiia and the Eishetriya of the social caste system? A.ca^ig 
B^mhin of the modern type has seldom the privil^e. 
claming the status of the Soodra specified in the Gita> 
desm^on of a Karma-yogi in the Bhagavat-Gita is 
not the portraiture of a worldly man in human history* 
existing caste syste m in India, constituted as it is, on m 
religious basis, hinges only on principles of lesser impmrtauef 
which ought not to be confounded with the higher atmoepherttl '" 
of the Karma-yogis. No doubt the stability of each : 
in the social system depends on the validity of the qualifij* 
cations prescribed, but they cannot be disposed of 
indifference and contempt, unless and until the fan^mmts^^ 
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p^eiples on which they are said to be based are convinmu^;'^ 


m 


proved to be fallacious. It is however a bare fact 

em of caste in India is now more downtroddsii ‘1 


In of so mnch'l^ in tfaaae dt^ 
tilts ancient system in India, it is a maliter for 
doubt, whether the pcitaii|)les underiyit^ iltp 

'“'l^etptdperly sifted and Correctly understood. >tl 
have been gladly trelconied if they oli^r 
i»bB^bent to the necessary scientific entjmries of iti - *^3 
.^|'^i;^in. Mere criticism as such, is no evident^ 

;iidbcat enquiry, nor is it an exhibition of reSpectatda : 

' ‘Critics all are ready made,* and tiiCy 
^^tably cancel each other and leave nothing behind 
swiotts consideration. 
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Bri-Krishna having explained the general prii 
Kanna-yc^a so fiir, and also having pariicuIaHy 
te fiil^una his legitimate duty to fight the battle of 
Sshetraasa Yogic KthOHya, explains at the ^ l 
Adfayaya as follows, the practice of gnana-nyiW 
^iemiied as the legitimate duty of the Ydgio 
■r\ highest stage in the classification of 
I" noticed. 

^ 8re^Sf%: I - 

|C; ^ ai^ eiwr f : 

laj ^ST m 

f«lT 3asf fMTWtt ti 

PnaiM^i % I 
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aiflTt ^ SEI^ ^ «irpi|*l I 

5rp^ 3§npR ^5q% i 
sra^ncur ^ sr r 
m: ^ *r?d% » 

^TO^mnsfnfnrraiRT ^jfqpqistTfw » . 
gift lit fRg^ 5i?qT i 

g?r gaiqmgt * 

grgt > 

gpcRTT g4gg1f«r g^gpi ggrt: » 

^[gprgqrf^ gf^: ggg gg i 
gf^: g4s» i 1^ gsigigmft^ i 
«nT %ggf iRig «lwire fgg^gw i 
iPfewOT 5^: ^ ^ TOf «rg: I 
^^rs(% ir w<?tf% ggr g<pnftr %f^i 
gjpast ggr^ gf gggsg i 
«gt % sr^gi^ fii^s% ^ I 
qrH »sr I 

%it gn g^qf^Tvgi gr gsg; « Plf 

^linqaishea ali Eanaad, coatroliia^ ^ il(ii^ 
MtluiaC fealiogs of desire or attachmeat, ^ 

Bramfaan whii^ is MS^Oie^ 
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I tio#3 one who has seoored aoeli 
le^|i^4illiiaa fiMKfcSramhan which ia the final godi of ^ 
€^ ^old first -seoore Satwio Bodhi and ,Dhriti,.'^' 
ihdi>|t^ifi d^^a^^ht to the objects of 86i^ as-^ .. 
i s) |yS i dagar eoaneetod with then)* So 

fils Bodht steady. He shoald stay in Ito^r pla^^ 
tolaod. OairolHog b<xiy, tniod'^d, speech: 

4^ dflifoM for worldly plw^lird^ 4a : 
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practise Dhyana-yoga- Ha should get rid of egoiain,,p^ft^’^ 
haughtiness, desire, auger and attachment, ^hps seea4o^}?,i 
tranquility of mind, he becomes qualified to meditate upon / 
Bramhan. Stationing himself in Bramhan and feeling .. 
cheerful, he wishes for nothing and grieves for nothing, \ 
Feeling equally for all, he becomes highly devoted •ter 'afip 
through Bhakti. By Bhakti he understands my true 
! Then he attains me and perceives thiit 1 am all-pervadiia^ 
and all-bliss. A man even performing all sorts of 
if only depends on me entirely, he will also attairj my eteraSf^.T 
region through my blessings. Ever depending on ta^j 
resign all your Karraas to me by thought and ever meditat^ 
on me with the determination of the Intellect that I am 
final goal. He who meditates on me passes beyond 
miseries of this Samsara, by my favour. If you therefow^jj, 
do not act according £o my instructions) on account ^ 
egoism, you will lose the benefit of obtaining liberation. 

.shall again tell you a great secret) because you are extreme!/ ■ 
dear to me« I assure you that, if you meditate on me, V-*. 
worship me, adore me> you will certainly attain me, bemuse 
you are dear to me. Leaving all Bharmas and Adbarma^ 
resign yourself to rag, the Universal one* I will free you ■ ' , 
from all sins* Do not be aggrieved on that ac«>unt.”^ r ' 

The above instructions allude directly to the fourth and . 
the highest stage in the practice of Karma-yoga. It consists ' 

'in the knowledge and meditation of the Lord in fail^^orp,r , < 

felt this practice is reserved for one who has boldly 
the battle of Kuru-Kshetra and secured complete victqr^^ 
The yogio B[8hetriya has to fight against all human 


and sqbdtie them before be (»d qualify himsetf fw 
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Bbutk^ia^Sai. 


{i^^B'^re^ibedfor a yogic Brambam, Sa deal with thff^ 
l^luhati direct. 

511^ Mtw 5l II 

' ^tt;-;What ia explained here in this Adhyaya on Moksha- 
: known :.8 Gnana-uisbtha and is tbe last 

l^.p^jdpsopbical lesson taught to Arjuna at the end of the 
f^^^ia^avat-Gita* It technically, alludes to the process of 


f' ehjpinating from our minds the unphilosophical differentia'^ 


^‘i^cm-^tween Kshetriya or Individual Jiva and the IJniversal ' 
L'lS^araand of uniting together the ideas of Tat and Twom»- 'K5^ 
^'^e.That and the Thou, the Narayana and the Nara, the ' 
^:1 gpwhn a and the Arjuna- This is clearly explained in the ^ 
^^^to-rehasya—Upauishat vide page 83. Volume I. ; 

gfNfJ I 'f 

^ C^%K ’»T d t U . . -r:- 

‘ ftwFTOTJfr ^ ^ 

, ,^ qr# cr?T3[?ft5r^i , . v '0 

‘ . %; ??r(^ ?-^;4 
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*<diva is the effect and Elswara tbe cause- Elimioft^t^ 


ting both of them, the Supreme Bramhan is attainecU i« 
^There are two meanings for the terms Twom and Tat, thflC' 
Thou and the That. The one is known as Vacbyartha an^i| 
j the other as Lekshyartha. The Vacbyartha of Twom 
f as^fated with the physical body, senses etc, and that 
-y..®i^‘fefer8 to the Almighty Elswara. , The Lekshyartha 
WlE diva and Eswara is the Supreme Spirit itself Mm- 






«U the aaimpoctwfc {^ooQBaories of tiaa, pteiM 4 q« tlit . 
'^j^Qiate oonclomon logically arrived at,, is the SofMreiae 
ocHnmoa tQ> both which c^ta at all tiioe*” 

'^v/l The qualification {car the personal realisatioo ol thl^ 
^^M^eine Bramhan thus rests in the process of annihilating ’ 
j^||ha ohetructive accessories as specified ahove. Thi|^ 
^^qiani^lly deajribed as the fighting in the 
Il'^e wOTdBLuru in Sanskrit plainly denotes actioiw; ^"^^ 


demotes the definite range of action wfajeh- d pi^^ 
vide page 236* Volume I. ^ 

^ , - iffNt «nw^ H ■ . : 

3Wswi*is,tS J 

The highest philowphical instruction relating .fart 
"^^^l^toatioD of the Maha-Vakys, naady 
Intern, ate That, hese noticed at the end of the. 

is furnished by 8ri;>Krishoa juat a^. ,p * 


' ' — . V* vawa. __ 

is fobbed by 8ri;>Krishoa juat ^Hee. * 

^u^n the necMs^ of Atjona’s fighting ^ hatti« ▼ r^f r 


i' . The scientific ideas connected with 
4!&iaa expkaa^ throughout the Gita, in 

the recognised Furaoio style of tmatnu'l^"^^ 
see still more of tine in the saipo 

to hoard up onnecessary ipd ii^«iy%^ 


of its vary Bfraetpre. 

'^|^,UOimhxBioD| Sn^Stishoa psrtieid«rtj^^i!i^liiM^^ 
lairiateoffimauicatiag His teachings at7aQddi|a|p.tl|tojt 
iSeiriM, and asks him whether be fannaifif tahWiM 
trfioie text correctly. , ■ “ - . ^v 


I I 

itMM 




q qTEJf 5r =? w ^rswRj^ I 

j«#Sf ftlf t ^ 

^ J if M a^ifFfl3% ft^ifTfir: i : ^ 

£; V»i^ *f ^ ^ ?iWR«i: gf^ i ., ' 

5 :?r q ^ q4 » . i||=^ 

^ - OTIlfts: V Jrt%: I 

«l5RrR5f^ »2S2n^ % !I^: I 

^sf^ g^: g*rf#EFi: g r ’ ^qita<^«fc4min t . lifr 
?.^ ^wRKd»g3,*n4 ??0?iM«i %cRn I 
«<^R9FRn^: sr»ra# ^ishrt ii 
^S lkl»eii6e of tajias or devotion or eagemeaa to learn, as ' ^ 
i£ positive hatred towards me, are serious dieqnalill-;^ ^ 
SlNvjW Cor hearing this Gita. Whoever teaches this 
r^^^bvotoee with devoti<Mi towards me, shall stu^^ 
rjBK^ By So ieScfaing he does pleasing sorvies to atc^^^. 
H^^^kimst to me among mankind. I am of opiiiia%>^ 
(^e^ stoidies. this samvada or eocoonter between miA '' 
adore me by Gnana-Tegna. If 
to ttm with faHhand without m^ice, libl^^ ' 
will aVso attain to the holy world.- !r^'^ 
tobdateiiad io the whole of this with eonoentn^^i^' 










1 ^' yoa hovr free &om all yow ifelci^leii — «-> 

tfius. ■■ - - ^ :::W’ 


?Rt It ' 

‘i^ ^ Krishnar my ignorance has 1^ : 

, fnuior 'jn^ X have obtained the memory a^ kiK^I^ 




'■m, ' ■^- ' ' - V :-i<f4 

of 4^fc®»* My doubt? ^.completeljt dsMod^^d-I'dafei^ 
acceding to your ordera.” . ' , : - 3 MsW> V » 


Ar juna here agrees to fi^fe tbe beditlriH^ liKinuu^ t|^ , ; . 
whole of the Gitaj direct fpJBiiSri-BjaEiinas^ not y«iJh 

/ unlikely that even at this ste^e of this- essays every^^^ : g 
explained so far, may be suppressed in one stroke lu^ 
{Hrevailing interpretations and the criticisms that natu?||l|y| 
follow them, may again be presented with greater vengea^^??^' 
We have however, now gone through the whole of 
Bhagavat- Gita* noting frequently the Furanic significwt^* ? 
of al most every important matter. K Ai^naft promise to | 
obey the orders of SrivErishna, after hearing scieiiti^^ 
instructions relating to- the religious philosophy of KaraB^^SfS; 
yogAy would still be understood as his having undcrtafceil '’ V* 
fight a battle in Delhi, somewhere near Jama Musjid, ■ ' 
have no other help but to bid good-bye to our lekmeddni^t^' 
praters and critics. They do not oondeecmtd to look hito flK v 
original carefully, nor do they recognise the Pkraaio 
criptioDS of Places, Times and Persooalitiea whafle< itH# ^ 
si^ificanee is pointed out within the literature itseU*' 
yet ineoncmvable how they often refer to mteraal < >11 

for. the application of these three items as relatii^ to^/tl^ 
ancient history of India. The geography in the PtBMnP 
and Itihasas places the Bhumi or earth deuil witii*- > 

f mental region tmd describes it as sethUe^ Wlmreiiti^ 
i interpreter and critic convert it into pbysksl aiiii^ gjSSlK \s 
"^The Times described in the literitare 

%^:Sopfe&waand techniealf they are eoBnetbed-0*M^witho#^^r 
pikpolt^y into B. Cs and A.- Dfc The FmKtoiMdAieP 

again specified as dmtw and mental} ' 

I tUBosImrined into human and physical-^ 

I;;# intwaat evidence so oftmi spi^en of, if it is ^ wifM^nPp ‘ 






QblilOiaLii' ilMlft and #hei» Is 4:he ffittdnml nndence -iE 

/v^l^iSi m^ht jtnttfy any snch inferei^ or |)re«MaptiOT¥ “ J 
IftieVnktfical ineidea6<rdlstiag to oar r^igiocm- titoratore is 
li^Bd^werfar toseak. Daring some recent years in A. D., 
tffiFsaiaed ^totepby was few the first time 

iiind^»to<!^<aadu»atiqg of finman history, and 
mteqMeeta ti o a a s eonseqneat on the natoralty 

; fii^wed^ se^^kmented aateqaantly by Western criticism^ 
h^bd w^n the imligenoos misinterpretations. This fact ^ | 

di^itless amply proved by palpable external evidence de- ; ^ 
j^hding no farther investigation. ' r 

Again* the serioaa disqualifications Which render even ! 
hearing of this sacred Gita unpriveleged, are clearly . 
^^t^in'the above verses. They mast therefore tell mnoh ; : 

^e modern iatmpretationa too. The criterion to judge ’ 

* of ,^e eustence of the necessary qaalifioations being safficieo- . A 
tly^lmn and definite, it is not now difficult to nnderstaad 
hoW fiw the modern fashionable ti^nsactions with- this “*1 
sfu^ed text are authorised and practically useful. Thb- 
pre^t generation, flteeped as it is in the intense desire fet- 
nial^al prosperity, can well afford to wait with advan taffl , 
^^y long, before turning its attention to snbjects which' p 
c^ji^pRwelttiwatiVe, The Bhagevat-Gita after el^ % ; J 
and it has to be loudly sung with ^rms in 
l^B«fqee.a wa^ of time, a mere show, a deemt to‘^bb»*S 
hl^iag^wortocnatcnts without .being prepared to 
^ ^ h^tle at ,ELara>Elsbetra. The engagement 

%» m to® ^»ady «od ardnoua practiM (rf-KanM^^' 
has no pr^naoBs to any ^nd displays 
^o||^to«*wg *he adnuration of too »orldly-^!risw^wd toitSt 
ll^^ tpraat. Bhfejadpog however of the value of 
0 ^ lihe carrent cifilkftd oeotory, it 


-m' 




one day have to be rapentiogly 
' . portion of human energy could havo ha^ 

• gwater advantage for the real and permnosii: 

in the proper directimi* : ; : r 








in^ ;r iF^3fn??r: 
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'-‘■7w:r?4 


’^Iv- - ^ 
'%Ai . 

'St^ >j» • I 


|i , • ae Bhagavat^^ with the following-i^S 

A^Sanjaya addressed to Dhrita-raahtra. , . V 
^ flS^^ qf^ ^ arSRJR: I : 

I 

3«W5 i 

$5;^; , %*r i ■ 0^.^ 

#ggr i <>SN*i^dn > "- 

%<UHi4n4): goflifRrnt 

i:KJ' ' •’ ' ’ ^ ****^ ^ 3*^: 

l^^r "’' , 5»irf J^r 'Jf^fr I ' -'-:''i<£®ll^.;. 

a? «?ff|5Rry r ;¥Ff^f^ ii ‘ • ■ ^ j 
**^n (Jjia manner, I heard the wonderful 
i^^aoocpue between Sri-Krishna and the great jini ^ jg ^ 

*“ ™® ® thrilling sensation. I had 
torongh the blessings of Vysya^ to bear the sftpyyfppjyt 
explained directly by Sri.Sri8biia, tba 
s - t: O king, I rejoiee again and again, thok^ 

nknnt this wooderftil aad‘ holy- diaaopiis 
|g#g(t^K&i8fana aod Aigaoa. I rejoiee again and again 
^ ranaembering also tbe wonderful Viswaropa prs^ia 
,' jl^woQa fonn exhibited by tiie Lord. I aanire you {lUit 


J -- ■«, -: • 

" - L.-. 

feu.,?-'’- 










‘ and jasyee diaU Jttm be fall aa^, 

i SB^ 

Uie^j^^iHiSark'ti^ feiB^ tt^efter.*? -' "-• "* 

oottar of oarratk^ fcy Sw^^ aew®^ 
havebom rus^ and t^OD^yi.Jmsweared 
^Q^ly «^g»tod by tiie mistoken eooe^^^cm td 
^aecad as tmting of humaa history. As regard 
coogeni^Mi itoelf o>f the Bhagarat-QUa, cntiiS vary in thi^; 
opmoBs as to whether it was composed by Sanjaya ex J' 
Some of them declare that it tKiald have 
only spoken and not written, as writing and printing 
^ prdbsMy uidcQOwa in th(^ days in. India. Others ' 
.ti^^Oitais only the production of S^e Vyasa 
f 'tottpoeed &e Maha*bharata.. Others are not wanting 
to es^biish that the Bhagavat-Qita is the later 
^^^tipn pfsome Pandit and an irrelevant and nnm 
into the Maha-bharata, the great Epic. 

S^er .tbese doabto r^arding the compoeitioo, thewe 
y t&^rsnt ofanions prevailing about the date 

a. . It. wonld be out of place in this small '' 
to dpli^ ifiese questions in detail, and it is hoped thsl^^^' 
woi^4o to some extent unnecessary, as the compoati^^ 
the Maha»bharata itself has been noticed in {»ra S, 

Vblume II, Part L The mein db^t \™^’ 

' tmly to enquire into the real naduto' , 

•s6Wt a li(fe a tf>e texts, the following points of 
. pi^tis^ an here noticed, which the modern iai 
and ^iia haveaxplained only by virtually i] 

::togiilMtt. - !tf the OKa is somehow admitted as a valoll^ 
«V«BI in^toib totightened il 






Jx 1. ^faole of tt 9 Bb«|^eraMa^ifca Is jina||^^ 

. iEi^Efoa fa^rgrl-S^shna whilejn &e inAtl»>-fi«M ^ JKjp^ 
|t/-Kshetw. - ' .. . -ir-fsill 

Stiis rap«ate<i<by:S»nj»ya >k) Ohrateruriitai . 

^ Biriaee, immediately after Sri-Srisbna tai^ht the 
%|’f^oQa. ■ - - r.;:,'^ 

S^i' 3. The whole of the Bhsgavat-Qha forma part 
04' Ifeha-^Jharata composed ‘by sage Vyaaa- 

-it ' - 4. The Maha-bharata was reoeated bv VmmBawm^ 


Maha-bharata was repeated by Yysamjpiijpii^ 
for the first time and long after the wsr> in the Sar{»«8acri0ic^ 
jwrformed by Jenamejaya- 

^ g. The Uaha'^bbarata oontaiaing all the .id»7e -infor^’ f 
mation was repeated before the Souoakas by Souti. ' M 
6. The whale te^ contaimog atll the above 
^^fiiiW^iQ -the Maha-bharata, as we possew at preee^,^^ 
'fetto^rstgod fas the production of Vysya bimseilf. -itijk' 

lu fstatiqg the above points relating to the compoeii^^ 
wh have carefully avoided the ose of the word rvrUimgf ig^ 
the i^ra k not found in the text in speaking of ^ 

Id';! peaitfon. It is jMxibably this very fact Chat indg(»§;.5^^ji^ 
‘if*- D^ero literati to proclaim that in those days, writii^ 

pidettiag were unknown in India. It cannot, howevtf.,^^; 
leaded that we have all seen the Maha-bharata ohly 
'^aock. in writing or printing. It baa therefore to. hof 
exmstly how and when it was for the firkt time 
to writing. This must surely b»a eaeiw .vw^<. 
'u^overy, for those who have been able to aseertain'tht^^ 
was originally composed, orally prohaWy,^^ in 
^ 0 century B. <3. U nfortuoately, there is no gf^sfhetq^g^ 


H^xia^on even on tibia point as yet. We va^ 
^^tfowfej^lieretothe disposal gf the mq&rn |W8^ 












feaa^ist^&utiu^^eR- 'Wtetdo«s>^ .eiSBafjostiim' 
ii lil#oi^ iiii{Sei^aBt matitcsr ^ ftr^anxioiis ta'aaSerfi^'^ 
tbe inteeed^of one ii^i^OQ. Witii regw?d to tibe q^estkm oil 

Ki&ehowable to see yfi&- ow imtiaiofid; ''^, 
e^7 variety of our sacred liteiatarff, soeb as tbcT* 
Vedas, the Uponishads^ the Paranas and the IMfaafflts, et»^ _ " ^ 
tttn aaple inteniai evidence as to the knowtodge-of writfag- 
thawing, geometry, aigebnr, sritfametia etc.» 

%e.tfine under reference; and- wo’ have noticed thfe few® .’it' 
o^easumally in- this essay. Without' furthrar profitless d^- ^5:® 
CBsrioQ about this matter, we only contend here) as we “rS 
beea< doing all along, that the apparenUy historical inddenten/^j 
above noticed connected with the composition and narfata^SK^^ 
of the Maha-bhaiata as well as the Bhagavat-Gitav have all 
t^p technical significance, closely relating te toe real coBr 
tentc of the texts themselves. Without them tbe teaUiS aw, 
ostiiely meamngless, althoi^h they are now interpMtodt ,rV^ 
witoout reference to them; and hence all the present 
ferikm. The facts noticed, absurd as they appear to a lay** 
mttD^xlo technically represent the most important poir^i^r^ 
fi^aiing as it were, the main ingredients making up tha ^ ^% 
vety toX^ WSthout Vyasa, Vysampayana, Jehamejaya 
Sdithi^ Sofau^kB) Eritona, Aijuoa, ^njsya ansd 
toere om he no Malat-bbarato, no 
Tb^-eoQsIdtato the contents of the chief Se^ioaai^'^' 
(Ss^triK^tthabooks^ We are not here going to 
ovdp toa prevailing criticisms, historical, social <n^ aidbsn^^, 

^ai dgMktoMs,; as- tha subject- in its real djavactail ' 
nobaMIt (^ sax$ <d todse methods of investi^litiba. ' 








IK Sj.i 


fona part an^ 

BBtead of being eonneiii^fl4^H&^ ' 
tioa as at present mistUMierstbod. We canndt sfibcd iw- fliB^ !*' 
Bi^eetioQ to repeat here all that is stated idjodt 
(Otbia in different parts ’.of this essay. The trfaidle'of'l^'^ 
Klte^barata containing about me hundred thousand slor 
^^^iPpranically describes and explains these wry 
jQpn<^tent.with the scope oJ the,!] 
essays we may hri^y notice how the exph 
tti^l^ed ia%ht be relevant hers with a view \6 
p^^^'the real gist of fhe Gits; and we. must leave...t^ 
^jT^lde^ to verify them by going through the whole A ' 




..^ original Mahabhaiata if they choose, 

jWo hive seao^^that Krishna, and Aijuna repreaod 
Nara. Kara denotes the purified 
Narayana siguifies-tbe divine basis for etsA 
pristine purity to rest upon. VMe 




If.;!-*' 

•'*ufo;rv' .'/-f’- '''• 

d ,r- ' 

.-«T • - ' 


"^ffara.-refers.to the Jivas as a claesx ai 
Iftysttcm or support for them is called Nmih; 

Ig^^bft^mvacbi eocouater or uoiou 
J^e^ expIiUBed in the < 

of Emmutrjraga. The purified^ ia«£Niji|tN^ '«■# 
l>^am or Arjuna silodiog to the deeufoe qoafifiedg^tar^V 
yoga; and Naiayana or 


- ■ . _ . «• — w.« 7 ' . 

descrilM^ Qompriee the- two siidn' 



>: 




tf:.'- >■= S 'I? «. . 


of,^jQiia a.Qdbf tbe HiUia'-bharafciiv ^ifAlso kquwti by 
fH JSri^oa'iiwipayaoa or ELristioa of the ' ' 
Tl^ « Qol'fv dil&rent frraa the ECrishoa of D^raka. .V, 
ia ai^'kn6iFa.a8 «fl incarnation of Viahnn like Krishna. 


H : ^fg jjsifted 'V^eda-vyasi because he alfirays 8iial|^^ 
thl^t^a, and the term elearfy' denotes his offic»tl dea|gl^^ 
tui^' represents hen tim yery 

^ as diatingiuehed fitun its very iosis^ . 

Ejiahna of De^aka. Thus we Cixn now nwlerstaod 
^'Krisktui, Vyasa and Arjmia combinedt exhanat the cootef^^ 
of i^a sacred Gits* If we eliminate any one of them, 
wUi Jose its life and form. 

5^ A Wd have next to find ont the ngnifleance-i^ 
repeating the Oita to Dbritsxrashtra in hds pi4(| 
!tli^-8ai^aya as well as Soota who repeats the Maha-bhiU^ 
aoad,^ Pmuiaa to the Soanakas of the Nimisa Foraatfi^^ 
deee^hod as belongiag to t he Soota Ciste and the '"*'^ '7 
isfuq^B^ in detail at the end of this Volaine. 
baye noticed the origin-of Soota and the T 

Ilf vide pages 143 to 154. Sanjay^ 
adn of Gavalgnoa alloding to U... . ~ " 
Indpilj ^ ^ ^ ^ j a w cM r . Sanjaya means vietariociB an^f 
xe|l0HHiifia ka PiuMde langoage the power aodncnlg^l 
eoahjj^ the wIMjioi^ whkh is prescribed as aa ianpo^lll 
l8r **^l^g»on» practice. Sanjaya is . ' 

^ aaibeii^<iUia;to na by dlviiih yidk>a eyerytihiiqj'' 

^ witk^Miabl baitUcMl^eiraksbetrai. 
umidmi^ DmryOiUaam diii at laal ctjd «o#e|ii 
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‘ Sssjaya said. As soon as your 6on died in tfe ’ 

I was overpowered by grief and lost the divine 
which I once obtained by the favour of sage 
Sangaya’s function begins with the war and ends wii&^lt 
death of Duryodhana. He sees the battle, hears the 
and witnesses the Viswarupa displayed by Sri-„» 

Thus Sanjaya representing the purified senses, exper 
theSamVada or encounter between Arjuna and ] 

Tha blind Dhrita-rashtra has also been explained 
fii^ denoting the Mind internally disturbed, being 
.fe^^frotn the desires for material aflFairs, although it has'" 
pletely closed its eyts to the external objects, j 
ti» Gita and Dhrita- rashtra could only bear ib Thd^ j 
characters thus definitely represent -two sti^M hi ^e^i 
6u8 <|nalifications attained. None'but aHanj^>iS( 

^ and -preach the Gita, and none below tbe rank ofa _ 

rashtra is privileged to hear or study the sacred GM? *w 
Pwanic descriptions relating to these two cb^tehl^lli: 
therefore extremely apt and perlinent. The Uhid Dbata* 
rashtra has originated from the great Yya^ or Mia^ser? dt 
Vedas. His blindness denotes the 'determinafidn rtp 
|wdid external affairs of man. Tbe qualific^na to hear 
sacred Gita thus commence wiili ^4 
^lii; ■ Ifo more' than a mhsroscopie 


VP oSTv Vngjr ■ yWi 

' list of stadents dnalified fdi' Uie. study 
libced Bhagavat-Gitas - ' ' j 
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; ; > 4 l^e nHisfr nQw ttott to and Jename* - 

jaja in 'to® Sarpa-satra. We have already noticed tWi 
Bi g nifieanee of this Sarpa— satia and of toeto two characters' ' 
vide pE^es 190 to 196 Part I Volnme II.. Vyaampayana 
deoc^es toe Iiftdlectufd clearness and brightness attained 
by tapas, which coaid enlighten the Individoal Jiva named 
^{^i^^aya, and represents a much higher stage than 
^^ya master of the Senses. Similarly, Jenamejaya who . 
^^jfteed the Sarpas or destroyed the fickleness of Mindi ,\ 
aJij^ea to h%her qualifications than those of a Dhrita* 
n^tra. Yysampayana is therefore deecribed as bayii^ j 
nsfiat^ the wAo!® of the Maha-bharata to. Jenat^jay^':'' 

t ertos. Sanjaya nacratod only the war news and ,top'.;^ 
egavt^'Qita to Dhrita-rashtra* The whole of the Ifaha^ 
l ^jpafai. ia tons meant only for the study of those who hav» ;; 
gH^^ormsd the Sarpa-sacnfice. Fickleness of Mind is a^ 
..a^pQS d^aalification for the stndy of the Maha-bharata’ 


«. , We most again turn to Soota and the Sonnakad 
oU^lHmlsa Forest already noticed here. Soota or Soafcf 
meai^fttoarioteer and he is described as haring origihato#;^^" • 
b!pi^,to^Ku:rificial fire of Brihaspati in Heaven while 
ppfittted by Indra’a touching it- Vkle pa^ 

3 • ' - \ ’Set: ssfawcT II 

<c ^ 

* "^imhiffldly, he represents the purified 
fii^«)4e4 With Bramha-Kshetrom or Sagaqa Bramb^l 


^biresf where toe wheel of Mind and Dhanha, fell . Mid 

• 'S' 


T' 


is'.deamnii(l>j^ i .i-. t Joaciir::' 


;r ^vS^xfb^ »■ 


'J. 


oqt|r ' tho tot al|» 

rpfVKis and Upa-Puranaa. The teaahfir- - 
^ t{i^rere superior to thoea meptim^*^ Wnw., 

^^_inseeaave Bramhas 

they ^ 

. i Volume II - 
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• -J"- •-■■> - • ■-V^-.r-i^^'S' 

■ ■■'" “*ng3ttflin ff -ti 


•*“’* obaerrations gatharad f i»m upitMa jki 
|in^r«a,.iarni8h us with Qompleioty aatisfiuUo^, ijlpri 
::-°t'"' iaformatioQB in the interest of . uur fti^ 

. - without having to eliminate aoy one of 
t&iirly criticised as irrelevant or interpolated* 

enquiries here, regarding the real rigBiM|^P 
Bhagavat-GUa. In spite of the 
t^^ry interpretations prevailing in 
^faipnally supplemented by criticisms 
^qiurable even to the reputation and '. 
we may now congratulate 
Ipi able to pick up from the midst of 
-T dangers, enough of useful m 
of religious advaucement* 

ajuuro our vepmaUe inteipre|iitre'h B ^'fi 4l iiit'‘ '^Hp ^ ^^ 

'* » ‘ olgect of . oinr .InodiiB ' - 'iiniiiif'' 1 ilBi~' 'iliiiiliil^rillir'' 
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' or l^Qini asked. **0 Lord, kindly me 

wflb^i^-d<:fVotion towards Qod may be secnred m 
^^man is'an^eet to the. miseries of this Worldly ' UE^ 
9^. “Jfone ^mrcttees the Gita, be wil} ;'‘;^ 
iil|Med'^ the effeets of the KarmaB performed by ‘ . 
M | i‘j ji w l!irldty life. Be will scon becc>ine happy ar-- 
If ose meditates upon the Git» he will 
qW^lifed by aiosi like water on a lotps leaf-" 

incarnation is Varalis or Boar is 'Hid! 

Bbara or earth the benefidal efiMlf 
According to tbo^.iM 
criUcitm which attempts to 
*he,.li™fii'|ij!l ftHa . as a later interpolation- Sjl tbs - 
fabaieid^'^j^^^^bWjfMisaage mnst not only share the a 
fB^,;|^^|afia^e0n4emhed’^.^^ later intoppobtiion^i' 
«feqijr;j|t|iij!iyfjmaft^ be an exti«n 9 e]^||[wiffig.i ’ 

eniiig^^'ait^v' ’]^'"lst.';tp::t^ eoB«enteil->^>iji^' - «% 
let the inteir^^^t&iiily'^’e^ 
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the fall of bhishma* 



1>| In this important Bhishma-Farva of the Maba-l 
^^yjSle iamons Bhagavat'Gita has been just gone through^ a^O "'- 
^^^^^haw^ found to our sati^action that 'the, varions cbaJt]^r:^ '-I- 
^^tj^ intrc^dced in the Maha-bharata story are also rwljpt^y^ . 

significantly connected with the sacred teachings of M 
Bhagavat-Qita. We may therefore now proceed with, 
lltfie aasqrance that niether the Maba-bbarati mkv t 
tr^ts of the human history of : -apiBiii o ; . 
and also with the firm belief th^t tbp I^for. 

; nd parcel of the former, instead of b<^^ an ^ 
itca^Kfiation of a later date, as often britid^ aty^l^at 
a correct ^owl^dge* of the d^ttes^’ 
safcred Qita is surely introduced at a propd* i 
Epic and described as preached ' by Eri-^I 
pl|ia,'ja8t before the commencemeut of tbe batUei.' 
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% (ine nature of the battle to be fought, the coaot 

of the me^ea to be overcome, the proper Reparations W^_4A!' 
be made for the atiaek, the actual work to be done and 'fj- 
diffienltieiB to be ondergohe, in connection with the ensuing, ' 
Uaha-bharata war, are elaborately ezplaiiwd within the 
eighteen Adhyayaeof the Bhagavat-Qita* The Gita is thuS; 

^ the necessary introduction to the Maha-bharata to all that 
follows from the Bhishma-Parva upwards. One coul^;^?^® 
therefore naturally expect a piactiail explanation of 
whole (rf the sacred Gita, in the subseqoent Parvas of 
great Epic. We shall see as we proceed, how far 
Puninic interpretation we have been fast sticking on t% 

Uf comipl^ely on the authority of the sacred literature itsei^ 
conveys the exact scientific ideas of the original authors 
tibe texta At the same time we shall also notice how fi® 
tbe current persistent interpretation of everything sacred an 
human and unholy, is irrelevant and detrimental to the 
idfer^st of our hoary religion. It is indeed high time 
#ft |rake ap from this stupifying lethargy and b^p 
reidS^^ae the immeasurable value of oar rich legacy R 

is'f^ilinately still within our own p^ession. 
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intelligent and di^rejadH^ 
could easily infer' i&a aWe 
‘.ions fumisljed <fe not concern prdii^ 
-history; luw ace they febnbns an^ I 
with a View to' deeep^atu 
^.nf portidiis of the text ahogetbw yMb 
^ jfeha-liha^ ie therefore eztre^ly 
Viwlwtiaah Asamkalpa flag-sb^? 

wjiat is heavily Voice, who ac® tha jlia)brii 
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..J,: Mahopanis^ heni 

' reasonable explanation fer' ihbft i^ 

.1 respect can be teommanded ^ a 
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'■ fiVe thoui^dd years ago! 
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"* both the' • Kotos 'and ‘thid, PitodiV’ii^^ 
battie/' I2te Bhi8hma> l^is iSTor iqichoeilN 
„ jif &« PapdavAs, bob genorsily '--tfi*^ 

^ ^ .■;J'-hM dificlosBs the natoi^ itendi^t^'-uV'V 

devotional emotions apd 
si&y ^ mwe wiUi ^1 than >i^ 

W Ha |el£ »t heat t. Besides ; these 
ii^t..iiM>bwtions that eoaid.rbe 
■■ .r the stories, tfisfeia no 
— ^1!^ important and seriotn nuil^ i 
be elicited only by 

, tJbat one modem Sanskrit ~ — — - 
,., -<>f; 08 with the really 
tft^tfy.^y 08 by their 'pm^ii^ i" 
ji^ilege apd oppor^iiy of obhiiidi; 
dOiBes. dtiag the text as adtl^^- 
,>tib^,i!i%ht think of dikwing fivrT-l^ijjad 
yj^esBseee from the etory^ 

^ d IhlaJimtif to Cafcw pp air«^ iriii»e^ 

'Ijfr feri the oecM 
{ibmin pn^ yrl^ 
ncedthtfsbaie 






.. .. " ‘.- ■/' ■■■-' ^ ■: '-^JU ■ 

d0^ I>roni^^ doatlwj^; 

I. are- ^ incj^nte ohiefl-y ‘ detiu)^. 
Biii.febe desknction of mosi of 
it |gjaj^| ia^OT on either side took place ' bi^Etn* 
dfH^l' j^pK^^ SH the deaths of Virata* Dmpada Ghai 
sujft ^;cl Xorus'etc. ' • 
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^ ftiai II 

^^Chdj&ilt-.cSf.&e Great Droaa-acharya is ““f““'*J 
"''^’I'mniB aabeervieat to him. To be^o , ' 
jipMrni nider referenoe, Droaa waa, 

I'M the oonmoaiuler-in-^hief of all hie 
||eV(Mi Atesbobioie, soon after the fall 
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^ ; I^ityodhana as the pericarp in the centre. AU of 
y/rtifati^ ornaments and ttiin and scarlet clolii^^ a^ 
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Here we have a little bib of a story demanding ^ine !» 
consideration. Vyuha means a peculiar arrangement of the>';§‘ 
senses, and Padma in Yogic and Tantric language refers to 
the Chakras or plexus- The instruction conveyed no doubt 
is this. Having the senses consolidated and arranged iil'''|^ 
some prescribed manner, they have to be attacked by the 
technical Abhimanyu who succeeds in doing great havoc, «,>' 
although defeated and killed at last. A reference to the‘>|l 
^uificance of Abhimanyu is sure to give us clearer ezplana- li' 
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tion. 




^=^ Wd': ^nrs^; iTdTq^rd: i 
§^rs*TS[d: i 

^T 3 r^ I 

• sTii 1^^ 3^ W t 

a<^l4 ft d; 3Tg^mt i 

tT 5 I q=q[ ^ =q 1 I 

3T^ i 

=qqi5^? 4('dr5r^i-rr q; §??: i 

. qiKf3rKn% ^ gcT; i 

qi? 5 ; ai^ =q 53^5 iTdRejird I 

afiaii: al% 1 

ijir: I 

3 a CK I I 

SdS ^ II 

. . II . 


= --I. 






7" 


29 


556 


Deoha-Pabva, 


0 


“Abhimanyu the son of Arjana is an incarnation of 
Varcha son of Soma or Moon. Soma addressing the Devas 
said that he could not spare the services of his beloved son 
for a long time. In his sixteenth year the great battle 
would take place and he would destroy a fourth portion of 
the enemies breaking open the Chakra-vyuha within a few 
hours in the day. Before evening he would return to Soma 
leaving a single son to continue the line of Bharata.” 

Who is Soma and who is Varcha his son that fights the 
battle, destroys the enemies in the Chakra-vyuha and returns 
to his father? What is the meaning of his incarnating as 
the son of Arjuna and nephew of Sri-Krishna? Why does 
he leave a single son to prolong the Bharata dynasty at the 
destruction of the whole family? To these reasonable 
qtjerries, have we any respectable answers from pur vene- 
able interpreters to satisfy our natural curiosity? Leaving 
these important items from the story, how couid the mere 
fighting and dying of a warrior become a sacred story fit to 
be repeatedly read on religious occasions? Where does the 
peculiar religious efficacy come from, in reading the des- 
criptions of Indian battles and of the deaths of Indian 
warriors? On what grounds, is the sanctity claimed for the 
narration of this war and its details? 

Several technical meanings of the term Soma as used 
in these texts have been given in the preceding chapterst 
excepting the ordinary meaning of it as referring to the 
moon, which could be easily obtained from any Sanskrit 
dictionary or Sanskrit pandit. The following is a descrip- 
tion of Soma as found in the Varaha-purana, which is sure* 
to startle an average pandit and irritate a modern critic. 
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^t^TT 5f|efg^^: I 

?nTit g iq^m*3Tt i 

f^T!? agjj. 1 

?Ri55 s[^nT f^R?fr fT^r t 
^T^F^rrrr f^^JjfS?#i i 
^ ^ ^ si^cT: qMJmfr sig: ii 

Without attempting to explain the whole passage, 
which will be an unnecessary digression, it may be simply 
noted here that Soma stands for Kshetragna or Jiva, the 
product of Amrita-mathana or churnincr of the ocean. His 
son is Sowmya, Budha or Budhi, Intellect, which is described 
as Varcha and Abhimanyu in the Maha-bharata. The 
name Abhimanyu alludes to the Manana or philosophical 
meditation of the Intellect, and the sixteen years of bis age 
point to the sixteen faculties enumerated in the category of 
philosophical analysis. The battle at Kuru-Kshetra is thus 
an inevitable necessity when Abhimanyu attains to the 
sixteenth year of his age beyond which he cannot live- 
Abhimanana or meditation of the Self with the help of the 
Satwic Budhi ends here with the battle of Kuru-Kshetra. 
The Puranic description given in the text is thus most 
interesting and instructive in the eyes of those who care to 
understand its meaning. 

The Padma-vyuha of Drona made up of the Eleven 
Akshohinis of the Kurus is a similar Puranic description. 
The eleven Akshohinis refer to the eleven Indriasf the ten 
senses and the Mind ). The combined attack of all these 
has to be met by Abhimanyu, the son of Arjuna by 
Subhadra, Sister of Sri-Krishna. The name Subhadra 
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meaning propitious and praiseworthy is sufficiently technical 
in itself. The significance of Drcna’s leading the army of 
the Kurus will become clearer as we proceed. 


19* The fall of Jayadretha. When the newg of 
Abhimanyu’s death reached Arjuna he felt greatly grieved, 
and at last becarn e enraged towards Jayadretha who was 
primarily the cause of his son’s death. He therefore publicly 
took an oath that he would kill Jayadretha before sun-set 
or die himself in fire if he failed therein. 

114 f'ctr i 

Having understood the determination of Arjuna to 
destroy Jayadretha before suu-seti the Kurus kept him 
concealed in the midst of his army Arjuna however grew 
desparate when the evening approached. Sri-Krishna, the 
Lord of Yoga then covered the sun with his chakra and 
created Tamas or darkness by the power of yoga. 

sfiTR 5ft: II 

Jayadratha, finding it \vas dark, peeped through the 
army, and Arjuna severed his head from the body by his 
arrow. When the head was about to fall on the ground , 
Sri-Krishna warned him against dropping it on the 
ground and within the precincts of Samantha-panchaka. 
Jayadratha’s father named Vridha-Bishetra having cursed 
that the head of the enemy who kills his son and 
drops the head on the ground, will be broken to pieces. 
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Jayadratha’s head was therefore dropped in the hands of 
his own father who was performing penance outside the 
limits of Samantha-panchaka. The old father unknowingly 
threw it down and died himself. Arjuna thus fulfilled his oath 
and both the Sindhu Raja and his father were destroyed* 

nr^fi a^irr JTfrft i 
qiqr ii 

Vridha-Kshetra means old l^hetra and Kshetra denotes 
form or materiality. All the vasanas of the acts in the 
previous lives of man get consolidated and make their 
appearance in the form of strong material tendencies. His 
son Sindhu-Rajah or king of the ocean named Jayadretha 
signifies his sWay over the ocean of Samsara or worldly 
life. He was carefnll}' concealed and safely preserved by 
the Kurus within the Padraa or chakra-vyuha. The des- 
traction of these two characters is thus a preliminary step 
for the accomplishment of the fall of Drona* Sri-Krishna 
temporarily veiling the sun with his chakra or disc has also 
its instructive significance to a yogii as it is clearly described 
in the text as an act of yoga. 

jjrm uTiR iR: ii 

Any how » the incidents just detailed could not be ex- 
plained away as ordinarily possible in the course of human 
affairs. 


20 . The fall of Drona. The latter part of the 
Drona-parva narrates the fall of Drona* When he fell 
21,000 deadbodies without heads rose from the battle-field* 
This is surely some yogic incident referring to the breath* 
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Dhrishta-dyumna is said to have cat off the head of 
Drona only after he virtually passed away to the higher 
regions by bis Yoga, The description given in the text is 
worth noting. 


II 


iTiRTSf =? i 

am ^ t ^g TRr 5^ I 


tr^IN »TOT 5lf^*TIT^: I 

^3TtT^%fr iTflcRT: I 
yd^l 3^ 5RfJT *T«RTT TOJ I 
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f^jfifecTrg: fR i 

aiiw^^ WIT JTfRrqi: i 

?R!T RT^RT ^Rft nW^WlTRR : I 

Rww tn:*T ^tTR M i 

*1^ WRWWlWW: I 
JT?R?rR WSRT 4 <hI RWg I 
3Tf SR^: Rw: fq: f|5T; I 

fT'SfWT R%W^ 'TIOW^: 1 
3R% g ?l^ RT'RWff. WRSTsrpT I 

RI^R RfRrW %TfgrCT I 

cfriPH, I 

aiRW'rfH'ol g^TT^R: 'I 
WTWRJt ngjTTfT ft w HRgr'^g^; i 
sH?g f^RRWTw iT^nrrvi*m^5R. i 
arf^ rRTSSrg Wh>TR PjRR ?W II 
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“Sanjaya said, Drona saying ‘let the Pandavas succeed’ 
threw away his bow and arrow inside his car and began to 
practise Sankhya-yoga- He closed his eyes uttering Om and 
meditated upon Purana-purusha, while, his skull broke and 
a light rising through it passed above accompanied by the 
Maha-risbis, .reaching the path of the stars, beyond which is 
the ultimate region unknown even to the Gods. Yudhishtira, 
Aijuna, Sri-krishna, Kripa and myself saw this but no 
others.” 

It is clearly stated here that the spirit of Drona passed 
on to the path of the stars accompanied by Maha-rishis, but 
it did not reach the highest goal, which is still beyond. He 
practised Paraniom-Sankhyom and reached Paramom-stha- 
nom. The term Paramom alludes to sakala as opposed to 
Nishkala; and the Maha-rishis refer to the seven Prekritis, 
as already seen in the case of Bhisbma where they came as 
messengers in the form of Hamsas from Gangs. The path 
of the stars denotes the region of the Indrias or senses- vide 
Santi-Parva. 



The limit to the possible attainments specified by the 
character of Drona, falls therefore within the bounds of 
Prekriti and not beyond it* Putting all tjjiese facta together 
we can form a sensible idea of the description given as some- 
thing pertaining to the process of Yoga- Interpreted as 
ordinary human history, the whole of it is simply meaning- 
less and fabulous* 

The story in the text mentions that Drona was induced 
to throw away bis weapons by a false news of the death of 
his son Aswasthama. Yudhishitira was made to say that 
Aswasthama died, alluding to the death of an elephant of 
that name. 
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3TF=^^ 5flR?TT 13; ^33 II 

Ifc is desirable in this connection to obtain some idea of 
the significance of this character named Aswasthama. 

tT5I^3P3^WTt =3 Wn3: ^131^ iTR3 I 

q3^33q3fq?r ^ w: q^^q; i 
3T^«nJTriTfrqf4: ^raq^^R?: i 
^r3JTm 3R'q 3^:?q33I 331 I 
|q3r ?Fq3r ' 

3fc3wif3 313 3^3rq;fr33r i 

S9 

gT>cr^tn ^ f l r sjr 331% qi^ 1 

“Aswasthama is the product of the desire and anger of 
Kudra and Yama- Just after his birth, his voice, loud and 
hoarse like that of the divine horse shook the earth and the 
three Lokas- The internal spirit hearing this voice gave 
him the name Aswasthama.” 

The word aswa or horse generally represents breath and 
Kudra also stands for the same. Sthama means stability, 
Yema alludes to destruction. The description as a whole, 
points to some process of Pranayama, by obstructing the 
ordinary course of .respiration. The shaking of the earth 
refers to the body as affected by the process. The elephant 
by name Aswasthama referred to above might simply mean 
the haughty process of Hata-yoga, capable of increasing 
physical strength. 

The Parva closes with the description of the invulner- 
able weapons known as Narayana-astra and Agneya-astra 
used by Aswasthama against the Pandavas. He was fully 
confident of their destructive effects; but he was utterly 
disappointed at the end. He felt quite surprised that these 
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deadly weapons should prove futile, and ran away from the 
battle-field, leaving his car- He then met Veda-vyasa on 
the banka of the Saraswathy* where he thus cleared his 
doubts by conversing with him. 

^rrjrr^'nrci: i 

r%T^f^*rra i 

52ir?r i 
<T ^rr^TTJT^r ?|r i 

%^r %^r#^ ii 

s^TW II 

2ft?n Jrr^T^TJit jtr #5T: i 

3TTf^;t^ ^rr5ir^ ^rsrg: i 

cT^ ^3r i 

^rarf^: qwcm gr^r^: i 
?T^^f|^5jrT^?roRrtrin3T^ i 
3f5rrqcr =^r g^ft vnf i 
?T gi? ^^55^ JTRqT I 

rf^q' cT'RTT ?rd Jn*i *Tfrgr%: i 

g«t git i 

cT%^ ^4®n iTfrRrrqHrf^ ^ i 

^*}q[fT¥r^ I 

ft ^ ^'^rg. I 

^rar ^rfrirl ^qRn: n 
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‘‘Aswaslhatna lost faith in the eflScaey of his weapons 
and quitted tlie battic-6eld. He then met the cloud-coloured 
Vtda-V 3 ’asa who re.ddes on the banks of the Saraswathyi 
and respecifuliy enquired of him the reason for his weapons 
proving powerless against Sri-Krishna and Arjuna. Vyasa 
said. Kri:;haa is the original Deva, the ' Creator of Lokas 
and an incarnation of a thousandth part of the Ultimate 
Being, born of Dharma. Arjuna is his Sakti and the pro- 
duct of his tapas. The function and the work of both are 
the establishment of Uharma and the destruction of Asuras 
for the purpose of providing easy access for mankind to the 
ascending Lokas. Similarly you are also born of Rudra by 
the force of tapas. Drona learned in the Vedas attained to 
the Bramh i Loka .after destroying large armies during his 
ftght for five days.” 

The above passage furnisiies useful clues to the signi- 
ficance of Drona, Krishna, Arjuna, Aswasthama and Vyasa, 
in addition to the explanations we have already had. It is 
hoped that tlie terms Dharma, Asura, Rudra and Lokas 
defined in the previous chapters are not. forgotten so soon. 
Drona and Aswasthama thus refer to some useful religious 
practices wliich have to cease with the battle of Kuru* 
Kshetra. The ten days fighting of Bhishma and the five 
days of Drona allude to the subjugation of the ten senses 
and the five Elements. 

We have already noticed that -the great Bhishma an 
incarnation of the eighth Vasu, represents Bhakti-Yoga. 
He is described as the common grand-father for the Kurus 
aud the Panclavas, but his siding with the former, on the 
whole, discloses the natural tendency of Bhakti— Yoga to 
stick on toSamkalpa and to help the Kurus. Samkalpa refer® 
to devotional meditations upon the glories of Elswara and 
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Kurua allude to the earnest performance of religiously 
ordained Karmas. II In the higher sphere 

of Karma-Toga, this JBhishma has to be attacked and des- 
troyed by the, Pandavas although in the beginning he was 
friendly to them. The Pandavas as repeatedly noticed, re- 
present the white or Satwic Karma-Yogins who make their 
gradual advance in their practice. Like Bhishma, Drona 
is the common teacher for both the Kurus and the Pandavas, 
Bishma being described as a Kshetrij’a and Drona as a Brah- 
min. Drona has been found to represent the intellectual 
development acquired by the study of the Vedas and Vedan- 
gas as well as by a knowledge of human virtues and religious 
devotion. 

aT'4T%^ ^ ii 

Drona is therefore described, as superior to Bhishma or 
strong Bhakti, capable of securing more substautial results 
in the practice of Karma-Yoga. The Kurus supported by 
Bhishma and Drona, represent as a class, the Vasanas accru- 
ing from the performance of good religions Karmas which 
should also be destroyed in the long run, for the purpose of 
obtaining proper progress in the practice of Karma-Yoga. 

They are therefore described as cousin-brothers of tho 
Pandavas who lived with them peacefullj’' in their younger 
days. But for the sake of securing the true Kingdom to 
which they had every right, the Pandavas had to quarrel 
with the Kurus and even declare war against them. The 
decisive battle between the contending parties could only be 
fought at Kuru-Kshetra, as they would all as.semble in their 
true and full attire only at that .sacred spot. This battle- 
field has been described as lying close to tho five pools of 
blood dug by Parasu-Rama, referring to the annihilation of 
the desires pertaining to materiality or the fivm gross 
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elements. Until these five bloody pools are passed over, the 
Kurus or the Vasanas of religious Karmas cannot be dis- 
covered in their true form and they will not therefore be 
available for a direct fighting. Their distinct tangible 
forms will appear only when the holy Kuru-Kshetra is 
reached. Their leaders and arnaies have to be destroyed at 
that very spot by hard fight, if further progress in yoga is 
desired. In the story of the Maha-bharata or the Great 
Eeligious Dranaa, we have now go ne through, two important 
Parvas or Acts in which two of the greatest and most 
venerated leaders, Bhishrna and Drona have fallen in the 
sacred battle fought by the yogic Pandavas. The narration 
of the incidents of course points out the course to be adopted 
for devotional progress in the practice of Karma-yoga 
detailed in the voluminous Epic in the true and permanent 
interest of humanity at large* All the religiously inclined 
Hindus may be safely assured here, that in the religious 
story of the Maha-bharata, there is no mention of British 
India or of its present Capital the City of Delhi, that there 
is no specification of A. D. or B- C. perials, and that there 
is no description of the Tuar family of Eajaputs whose race 
became extinct in the battle of Panipat fought in the 
thirteenth century A. D. We may be however certain that 
our venerable forefathers have not foolishly bequeathed 
to us any trifling human histories for religious reading in 
Hindu villages and holy temples. 

fwi% ^n^ff ^1;: 

^rrir ^ qr u'k; 

f? WH: II 
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VIII. KAHNA PASVA. 


21 . The fall of Karna. The Karna-parva descri- 
bes the fall of Kama, as the title itself indicates like the 
two proceeding Parvas, the Bhifchma and the Drona. He 
is said to have been killed by Arjuha in the battle. When 
the two great combatants met face to face, all the heavenly 
beings assembled to witness their fight from above. They 
were however divided in their opinion regarding the result 
of the battle, some in favour of Karna, others in favour of 
Arjuna. The description given in the text is worth noting, 
as it contains several important clues to the characteristic 
differences between the two heroes in the story. 

»rrcr^»T i 

firsfi- i 

WOrl*! I 

3371^^ I 

%=^rr% i 

^(sr^rjpTspTr: i 
53n«T?iv?r i 

ir^ ep^^rr: i 

JTfRPn I 

^fjtsr: i 
qpTi; ?PTf^ i 

»Tr JTf?5r ^n7i%'Jr: i 

T%t52jrgtf^i§q ^ i 
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^ ?nTif^: i 

tT^: ?n^«n w i 

sTjft ^igr 'mra • 

^riT'T?!^ =? i 

JTF%^ jre?r^ ?r?rm^ I 
snTiRT?5!j % ^ 3in^r: ^oTcitsiT^ i 
l^f: f^'Jr: ?rr%f¥Jr^ tRnP? i 
gj^srg^r: ?rW n?iT^? i 

2IJTr II 

We have here a long list of names on either side an 
explanation of which will no doubt be tiresome; but a 
careful examination of each term will not be profitless to 
those who wish to go deeper into the subject, and the origi- 
nal itself is available for them. It is sufficient if we 
correctly understand a few important names which point 
out the general distinction. The Sky, Stars, Asuras, 
Rakshasas, Guhyakas, Adityas, the sinful serpents, dogs 
and jackals etc plead for Kama. The extensive earth or 
Mahi the mother of Arjuna, Oceans, hills, rivers, gems, the 
Vedas, Upavedas, Upanishats, all auspicious serpents, 
animals and birds. Vasus, Maruts, Sadhyas, Rudras, Aswins, 
Indra, Agni, Devas, Pitris, Rishis, Kubera and Varuna etc 
side with Arjuna. We have already noticed that Kama 
is represented as the king of Anga country. Anga means 
the mind, and the supremacy over it and over its subordi- 
nates the senses, is no doubt alluded to thereby. The 
combination of several items detailed, both good and bad, 
makes up the character represented in the text as Kama. 
The purer and more important attributes go to form the 
character known as Arjuna. It must not however be 
forgotten here that even the worst character in the camp of 
the Kurus is superior to a sample of an ordinary worldly-wise 
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man. Almost all of them are kings, rulers and chiefs, 
denoting thereby some useful attainments in the right 
direction. The object of the religious texts is to explain 
the various shades of difference in the numerous ideas and 
opinions possible to be formed in the sphere of religion, and 
to point out their extent and scope, their importance and 
triviality. Even Satan has a hell to reign over. The 
modern fallen man is far below that standard. In the 
Parva under reference, Indra sa3’s that Kama cannot gain 
victory over Arjuna but he may be granted a seat in heaven • 
after his death in the battle, on account of his religious 
attainments. Bramha and Esana speak to the same effect. 

^ I 

5En|?ft d’inTMr«rr ii 

JTficHJr: I 

srqaf i 

if I 

srmtct^ i 

Jit gq; n 

“Arjuna and Krishna are the creators of Jagat and of 
good and they must therefore win. Arjuna is high-miaded» 
brave, learned and devotional and is an expert in the Veda 
treating of bows and arrows. Kama may attain the holy 
Lokas of Vasus or Maruths and may be allowed a seat in 
heaven, along with Bhishma and Drona.” 
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The epithet Vaikarthana applied to Kama means also, 
a son who has usurped his fatlier’s king(iom. As a friend, 
leader and adviser of the Kurus, Kama denotes the objectio- 
nable tendencies of the mind or Anga over which he is said to 
have ruled. The advent of Bramba, Esana, Indra, Maha- 
rishis, Pitris and Davas during his figlit with Arjuna, is 
certainly no flourish of Sanskrit poetry, no description of 
the supernatural incidents commonly occurring in Indiain 
battles and no product of the feverish brain of the venerable 
author. It is a cleir and correct representation of the 
eflects of certain processes detailed in the text which is yet 
Greek to the learned interpreters of the day. 


IX. SALYA-PARVA 


22 . The desirmtion of the remaining warriors- 
The destruction of almost all the warriors in the battle is 
completed and the war virtually ends with this and the next 
Parva namelyi Sowptika. In them are narrated many 
extraordinary and unworldly incidents which the modern 
interpreters are unable to explain satisfactorily and are 
therefore prone to eliminate them as exaggerations or some 
other un- important descriptions. But it may be assured that 
every one of them is an important land mark in the expla- 
nation of the subject matter, an omission of which on any 
account will render the whole text absurd and worthless. 
The main story is ordinarily told thus. Salya was killed 
by Yudhishtira. Duryodhana and his brothers met their 
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deaths at the hands of Bbima. The rest of the heroes on 
either side destroyed each other* A few warriors that still 
remained in the Pandavr’s party were de-troyed while 
sleeping in their camp at night, by Aswasthama assisted by 
Kripa and Krita-varma. The fiv'e Paiulava-, Sri-Krishna 
and his charioteer Satyaki were alone left at the end in the 
Pandava’s party; Aswasthama, Krip.i an.l Krita.varma alone 
remained among the Kurus, as detailed in the next Parva- 

JITI JTO-f[3j fdWqTHcTr; l 

?cT n'-iTr i 

siJf: i 

% ’qiRi'^: i 

?q^ fterqjrl qr^jar i 

tT^ W I 

3T^fir|'qRRTsrnT i 

^rqr Rwq nqi: i 

^ qjRq R?q qnrl vTR't^ i 

q 5?:q; ^rq q^r ^qr; li 

“O. Lord, all the men, elephants, horses and charioteers 
belonging to your camp, are completel}’ dcstro3’ed. Simi- 
larly, deceived by the force of Time, all the warriors 
belonging to the Pandava’s crrap h ive died in the battle, 
leaving females alone. Seven persons on the Pandavas’ 
side, namely, the five brothers, Krishna and Satyaki, and 
on your side three warrior’s, namelj', Kripa, Kritavanna and 
Aswasthamsi alone remaiu alive. The eighteen Akshohinis 

31 
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are completely destro}’’ed along with everything else, 
Duryodhaua being the cause of all this calamity.” 

23 The destruction of Duryodhana by Bhima- 
A few of the noteworthy incidents may be detailed here and 
hope they will clearly prove the truthfalness of the above re- 
marks. Duryodhana finding his army completely defeated, 
fled from the battle-field and concealed himself iii the deep 
waters called Dwypayanom. Tlie Paudavas hunted after 
him and found him lying in the waters occupying an 
invulnerable position- Yudhishtira growing desparate, 
Sri-Krishna suggested the proper means of gaining victory 
over him. 

r%g I 

^ 5T5r prwjfrsvrqci: i 

®rrm =? f i 

^fiFHcT fST <T ^f55c7r^3ijj; i 

^rrd^jfiTsrgTci: i 

3?frr>crrq; i 

fWsvjj- Jrrg'Tcfr i 

11 

jn^TTm^r Tfi^t ijFjm i 

qRifr i 

NSt 

5n| JTiqRflr^ i 

(%qr4ginli#r%t% WcJRr i 

T%?rr^3q[jrgg % i 

f|w^r%g^? I 

?P 5 f 5 i: *T?R 55 : I 
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ci«n str i 

g-frgjr: i 

^T’TUT^^rnT cr«n cwirfr i^^jt i 
T%3nv-57ili%^r JT^ir g^TcTR i 
JTir'^r f^E[f%ra^ i 

^«ir f^jfi i 

§'^r'Tg^glr i%3t'^ i 

f^3TngtntK%ai g^j?^ f^^fr i 

i%2Tr i 

^T^^rr: TTR^r^^R I 

i%^tvgqrrlfj|^r; %?ii ^RRRTm ii 

“Yudhishtini said that Duryodhana having benumbed 
the waters of the Dwypayanom by his llaj'a, within which 
he is lying, he has no fear of human attack* Sri-Krishna 
said that Maya must be met by Maya. Use Maya in the 
waters by tlie ingenious yogic proce>-<es of Kriya or action 
and kill him. All the Dytj'as, Dauavas, Rakshasas and 
earthly rulers are destroyed in this manner. Beli, 
Hiratiyaksha, Hiranyakasipn, Vritra, Havana, Tharaka, 
Viprachithi, Vathapi, Ilwala, Trisira, Sunda and Upasunda 
are all annihilated i i the same way Indra enjoys heaven 
by Kriya-yoga. There is nothing so mighty as that.” 

Here what is the kind of refuge resorted to by Duryo- 
dhana? How to remain plunged in water, and how to 
benumb the water and make the position invulnerable? 
Where is Dwj^payanom Hradom or the deep pool? Wliat 
is again the ingenious process of Krijoi yoga by which this 
Maya could be overcomj? No reasonable explanaiions are 
forthcoming at present. The text however is sufficieiitly 
explicit without mysteries, except the ordinary technicalties 
of the Puranas. The benumbing of the waters alludes to 
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the stupifying of the intellect and its antidote is Kriya-yoga, 
the main subj ect of the Maha-bharata. The names of 
Asuras and iiakshasas enumsrated above give the real clue 
to the stories referring-to them. 

When Daryodhana got out of the waters and prepared 
himself to fight, a duel took place between him and Bhiraa. 
Bela-rama attended the spot to witness this duel after his 
return from the pilgrimage to Prabhasa and other holy 
places on the banks of the Saraswathy, He had left for the 
pilgrimage before the commencement of the battle, declining 
to join either partv. 

imfir; mtff: ag: i 
jf 'Tr'Jfg^iwt Trm«qiw i 

?:T^?U3lTlTtT II 

The two combatants are particularly noticed as Bela- 
raina’s scholars. The geography of the holy baths he visited 
is detailed in ‘21 chapter.«, from 34 to 5G, and the descrip- 
tion of the river Sara.swathy at least might be of inmeditate 
use here- The other portions are equally interesting and 
might be left to the good will and pleasure of the readers. 

3Tr?rqzrg ftfr: I 

cfff: €[Jr: ?r ^^rrirri^resTrci i 
JIHT^ 5i«rJT snrFJT f i 

5Tnm[f?Tt JTj[T^^r i 
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^nrr c[T%wr: i 

5iHi;?T rei[T ^ II 

“Soma or Moon to get over his curse was advised to 
go to the mouth of the Saraswathy river falling into Western 
ocean and worship Siva there. He accordingly went to 
Prabhasom first and bathed there on the New-moon day. 
By virtue of his bath, he was able to light up the Lokas 
and to regain his original state. Belarama bathed here and 
performed many charitable acts. From the moisture in the 
earth and in the vegetable kingdom, the Sid has understand 
the existence of this Saraswathy river, which always remain 
hidden.’’ 

The given geography is extremely clear and explicit. 
The river Saraswathy is generally said to join the 
Jumna and the Ganges at Allahabad, although it is admit- 
ted to be unseen. In the text here* it is also described as 
discharging itself into the Western ocean. It is known only 
to the Sidhas and that by inference from the moisture obser- 
ved in the earth and the vegetable kingdom. Are not these 
Contradictory descriptions ? There is not the slightest scope 
to get out of the m ire by ignoring them as exaggerations or 
poetical fancies. The geography is false and wrong if it is 
attempted to be explained as such. Further history depend- 
ing on such geography, must necessarily be equally absurd. 
Afortiori, the authors of this geography and history must 
share the same fate. The river Saraswathy is plainly des- 
cribed as unseen and known only to the Sidhas. But the 
Sidha only infers its existence from the moisture in the 
earth and in the vegetable kingdom. Does this river after 
all flow into the Western ocean ? That is perhaps a spelling 
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mistake which could be easily corrected without violating 
the rules of grammar. 

One of the holy baths visited by Belarama is Kuru- 
Kshetra itself. los origin is thus explained to him by the 
Rishis at the spot. 

0 d 'IW ^ 'll '4^ • 

^Tr'3T> ?rlr'Jr ii 

3U ^ €WdT q'TTO^iW^fr ^3T?rT I 

cTfi; ’Ta^ II 

g[ Ri^r: raamcrr i 

^ ^giTiTr^fi ^ I 

ff a'^PcT ^ JT^T: 1 

^^FTJT h anijr: ii 

«* Samautapanchakom is Bramha’s northern altar, 
where the Devas in olden times performed a sacrifice. Here 
Kuru the great Raja- Kishi ploughed for many a year and 
hence calieu iiuru-KsUetra. Those who die here by tapas 
or fighting, reacli the heaven and the Bramha's abode”. 

Here, who the Kuru was is not clearly stated, but in 
the Adi-Parva he is mentioned as the son of Samvarana, a 
ruler in the Soma-vamsa, some generations after Bharata. 
Kuru-Kshetrom took its name from him which he is said to 
have built by his tapas* 

rTcl: ^^’JTRgrfr cf'Trft ggt I 
ri sTirr: >TRf i 

irfl^ 3R>: i 

^ tra^rr 5^ ircwTr: 11 
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There is however another description in the Bhavishya- 
Purana, where Kvrii is mentioned as belonging to the Soorya- 
vamsa who built Kuru-kshetra at the end of the first quarter 
of the Treta-Yuga. 

ssT^ri ti 

Thus there is a Kuru in the Solar as well as another in 
the Lunar dynasty, both of whom built Kuru-kshetrom in 
different periods. In the Parva under reference, Kuru is 
described as having kept on ploughing in that place for 
several years before it became Kuru-kshetrom. Anyhow it 
is in this Kuru-kshetrom thatBhima and Duryodhana met 
to fight their duel where Belarama attended to witness the 
same. The exact spot at which the duel took place is speci- 
fied as on the southern bank of the Saraswatby. 

cfcRd g JTlHr I 

^ g ii 

The above references are sufficiently clear in the light 
of the definitions and explanations we have been hitherto 
gathering. Kuru refers to the Karma-kanda or action and 
the ploughing no doubt denotes the grinding, the hard task 
to be undergone in the devotional practice which is equally 
necessary both for the Soma and the Soorya vamsas, the 
Karina and the Gnana yogas. The question of cardinal points 
in the geographical descriptions may also be noticed in this 
connection. The duel is said to have taken place on the 
southern bank of the Saraswatby which empties itself in the 
Western ocean. In the Puranic technical descriptions of the 
cardinal nnint' th«re i" nnthino' nbi ’Mnnohlv/ otr-nr- 
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compared \vith the conventional directions in an ordinary 
map. If we prostrate on the floor facing the rising siin> 
our head actually lies towards the East and the lower por- 
tion of the body towards the AVest. The right hand side is 
south and ihe left hand side is north. The right side repre- 
sents karma and the left gnana. The fighting is therefore 
described as having taken place on the southern bank of 
Saraswathy. The east and west represent the upper and 
the lower portions of the human body. The adharas or 
chakras of the Yogis start from Mula-adhar at the bottom 
of the spinal column which is described as the western 
extremity of Saraswathy. In the geegraphical descriptions 
given in the text, there are thus no blunders, no inconsis- 
tencies, no mysteries. 

Just before the duel commenced between Bhima and 
Duryodhana) Arjuna asked the opinion of Sri-Krishna as to 
the difi'erence between the two combatants in their strength 
and capacities; and Sri-Krishna expressed his views thus: 

5 

“ In instruction both are equal. Bhima is stronger, 
but Duryodhana has more fraud. Bhima should therefore 
use similar fraud in dealing with him.” 

Bhima was therefore advised to beat Duryodhana on 
his thighs with the mace and kill him. This was said to be 

done against the established rules of warfare and Belarama 
pronounced the act to be utterly unjust. 

R’tjt qioxw: i 

3;^ 1 
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hit: agf^Kf-T i 

f 5 I 

st^rtwit ^ r^jt: u 

In a duel fight with maces, the sastras are said to pro- 
hibit beating below the naval. In these detailed descrip- ^ 
tions of the death of Duryodhana wliich occupy several 
chapters in the text, Belarama figures prominently, and he 
is said to have gone away to the holy baths, declining to 
join either party from the beginning of the war. Both 
Bhima and Duryodhana are mentioned as his favourite 
pupils and he wan therefore interested in wirnessing their 
duel. In these circumstances, it naturally strikes one that 
he ought more justly and wisely to have prevented their 
fighting altogether. Somehow, the only objection he seemed 
to have had was in the use of the mace below Duryodhana’s 
naval by Bhima. Now, is there any valuable information to 
be gathered from these lengthy narrations or should they 
only be passed off as some fabulous stories compo-ed for 
whiling away man’s leisure time ? There is ii irdly any- 
thing to justify the assurance of holiness in the use of maces 
against each other, whether applied below or above the 
naval. A reference to the definitions and clues furnished bj'’ 
the authors themselves would prove more profitable and less 
misleading than listening tothe current interpretations mostly 
oflfered without study, without thought and without even 
imaginatiou. Belarama clearly repre.sents Ananta, Sesha^ 
Prana or Life-Principle, which is a common factor both forthe 
Kurus and the Pandavas. Sarasw.ithy represents the un.seeu 
Sushumna Nadi whore Prana was located during the Great 

3-2 
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war. The above description of Duryod liana refers to some 
form of Hata-yo;ya and tha5 of Biii.na to the process of 
Raja -yoga, the former dealing with the physical control 
over breathing and its conseqaent ephemeral effects, and the 
latter denoting spiritual control over mental functions and 
its more beneficial results. The Adharas and chackras belong- 
ing to the Raja-yoga are said to be located in the spinal 
column which are not below the naval. Duryodhana’s 
life does not reach these chakras and he is therefore descri- 
bed as having been destroyed by blows on his thighs- These 
are ordinary facts with which the yogis are familiar, and 
the descriptions are meant for those who sincerely seek 
instructions in that branch of the subject unlike the indifie- 
rent interpreters of the modern type. 

w Jtg^cir 

r%%silpTnfl^cTr i 

3TT^r> iif%^ 3^ 


X. SOWPTiXil PAEVA. 


24:. Cold-blooded murder by Aswasthama, 

The Sowptika Parva as the name indicates details the destruc- 
tion of a few remaining warriors in the camp of the Panda- 
vas, by Aswasthama during their sleep at night. Dhrishta- 
dyumna, Sikhandi, the five sons of Panchali and several 
others were killed by the sword of Aswasthama. There is 
evidently a lot of useful instruction in this story, and hardly 
any valuable information is available in it as ordinary histo. 
rical incident, except some absurd and insulting conclusions 
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that may bo easily drawn by any biased and mischievous 
critic. That a learned B'’amhin of the t 3 ’pe cf Aswasthama 
should take up the sword and commit cold-bloi)ded murdvera 
and that their descriptions should be recognised as 6t for 
religious reading, are facts which no pious Hindu could 
possibly understand, because the very first tenet of his 
ancient and holj^ religion is Ahimsa or complete harmlessness. 
And yet, the prevailing interpretation would insist on our 
believing literally the performance of the cruel acts of the 
venerable Bramhin warrior. In the narration of this story 
however, we have unusualh' complicate facts which demand 
careful examination. When Aswasthama went to the camp 
of the Pandavas at night, he meta terrible being guarding 
the doorway which utterly baffled his attempts to enter the 
tent in which the warriors slept* He then prayed to Maba- 
deva who gave him a sword with which he was afterwards 
able to destroy all of them. 

jfrfiRR: f^r%3jrr: ii 

riff: iT#r jFTJpr: I 

frt; I 

*TfRiTRWc5Wi=^ i 

II 

^JTfrrcJTRwt i 

If rfJr jtt i 

Icpc^r i 
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arpT^T^ I 

qrwT^r: 3 hi ^^r: I 

?rrtTR; <Tr^T55I^^^T WfJ I 

3TW»J^re5 afTF^^rq; i 

iT^rct?!^ ¥R^RTcJR^3l5[ I 

sTiRt^r ^fr =^riw Rtns ii 

“ The great Being guarding the doorway was indescri- 
bable. From the rays emanating from its body, thousands 
of figures came wearing conch, disc and mace, all of whom 
were Hrishikesas. Then Aswasthama belonging to Angiras 
family, prayed to I’udra and sacrificed his own body in the 
fire. Rudra being greatly pleased gave him a sword and 
said that the Panchalas were hitherto taken care of by him- 
self, but being overpowered b\' time, they must perish now.” 

Here the term Hrishikesha meaning Lord of the Indrias 
or senses gives the clue to the significance of the great being 
at the gate guarding the Panchalas who are supported by 
Mahadeva too. The Panchalas representing the sastras as 
repeatedly noticed, allude to the vasanas or tendencies 
acquired in the right direction and lying latent or sleeping 
in the camp. Even these, good as they are, have to be 
annihilated in the end. erfr^TT^^; ar^: 1 1 Aswas- 

thama belonging to Angiras family or Prana clearly refers 
to some process of Hata-yoga which is occasionally useful^ 
although pronounced to he inferior to Raja-yoga. 

The Pandavas having known this murderous act of 
Aswa-'thama, hunted after him and finally defeated him. 
At till) r quest uf Fauchali, the Pandavas forced Aswasthama 
to part with his arms and the rare gem in his head which 
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was born with him. Having obtained the gem Panchali pre- 
sented it to Yudbishtira. 

stnHqrT i 

gfW I 

ii 

Wfw ^rsTT II 

Before parting with the gem Aswasthama shot a 
weapon called Bramhasira against the Pandavas, and 
Arjuna had to use a similar deadly one to meet the same. 
The two weapons were so destructive that Narada and 
Vyasa had to interfere and personally stand between them 
to render them harmless. Aswasthama however cursed that 
the weapon he used would fall into the womb of Uttara and 
kill the only future heir and descendant of the Bharata- 
vamsa. 

qRi i 

^ g^fr i 

q^tT^ 3 T#r ii 

11 

qr qr qjqf q i 

^ =q ^ ^rqr i 

JTmq Jf ^Fx^r: I 

3 T 3 =qrf wqrar 5 1 

iT% qpfs^T’irrg^rqr 11 

Sri-Krishna being enraged at this, said that he would 
however save the child of Uttara, and cursed that Aswas- 
thama should roam about lonely without gnana for a long 
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period of three thousand years in unhealthy and dirty 
places. This curse was seconded by Vyasa- Aswastharaa 
accepting the curse, said in return that he would carry it 
out all the specified time in the company of Vyasa. 

3T5ri>^d< 3fTg I 

arrWr ^ rf ^ Hr^T%: I 

'n^rcirf^w^r ii ' 

3T^?«rrffl^^ 1 1 

»Rcrr i 

gw^JT: ii 

Aswasthama here evidently refers to some process of 
Hata-yoga and is not entitled to gnana all this long period 
of three thousand years, although he moves in the 'company 
of Vyasa or philosophical analysis* 

curried: ^3 %5Tf^ ii 

At the end of this Sowptika-Parva, Sri-Krishna consols 
the Pandavas by telling them that Rudra was the real des- 
troyer of the Panchalaa and that Aswasthama was not res- 
ponsible for the cruel murders. In this connection, the 
significance of Mahadeva is also described as follows* 

“When Mahadeva, the beginning, midille and end of all 
the Bhutas or created beings, desired to create, Bramha 
asked him to do it soon. But Mahadeva went for tapas 
under the waters. Bramha without waiting for him 
appointed Deksha Prajapathy who created the seven Bhutas 
by which the whole universe is filled, in which the stronger 
preyed upon the weaker. When the Devas, Asuras and the 
Bhutas were thus created, Mahadeva rose from the waters. 
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He was enraged at the injustice going on in the world thus 
created) and said that he has procured food for all by tapas. 
The Devas in the meantime performed an Yegna in which 
Mahadeva was not noticed respectfully. Mahaueva therefore 
created a bow made up of Loka-yegna and human yegna 
whose string was Vashatkara or a devotional oblation. The 
Devas then begged of him to be excused and gave him his 
due in the Yegna. Then everything became quiet and 
tranquil. It is this Mahadeva 'a pleasure that destroyed all 
the Panchalas, and AsWasthama is not therefore to blame*’* 

i 

5T^r sg: i 
cTq?^q JTjfrsj:¥n% ^Tfrtrqr: i 
§JTfn=# ?nr: iqdwf : i 

wr<: n^^rrsq^g i 

q?tr: a^iqi^: i 

qRq gjfitw =qgf^qji; i 

crq^cip:qr ^iq^riq q i 

qrr^ q 5^ri% i 

fqflqmr: qqiqqq; i 

qqi qii%? qtr%JT^; ^qqir'^g i 

gdJrm fqit 3 I 

qqrmr l 

q^TT: fsr; q<:vrjrr; f% ^tqrrqHq q i 
qq^if^qq f^uil ii 

g fRrqr^rr i 
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r%-Tiw ’if^nr: ?r?rTcrJT; i 
^ ^^nra; i 
I 

qfM^s^iTPiRT: i 

*rR?i i 

?rc Jfl^T rf?Ti^ =^tTciig: i 
tici: i^qrtr^ el ^fij^ g?R^ f? i 
e^rf'^i ^ fli^eer l^r eiee^^m^iL I 
ecR^ Rfer: el e^ 3^ eiw: 1 
^ e^r^r: 1 

e ^|34 e =e elrf^er 1 
e^il^sieR: e ^fleeRfei. n 

The purport and relevancy of this lengthy description 
here, could by no means be discoverd by the help of the 
current interpretation of the text as human history* What 
are the creations of Deksha and what those of Mahadeva, 
and how did the latter create food for all by tapas, being 
dis-satisfied at the fact of the stronger preying upon the 
weaker in the creation of Deksha t How is Mahadeva’s 
bow composed of different yegnas, sixty Kishkua long ? 
Why originally the Devas excluded Mahadeva from their 
Yegna, and how did they afterwards include him t Why 
should Mahadeva destroy the Panchalas here through the 
agency of Aswasthama ? 

We have already noticed in the previous chapters of 
this essay that there are two kinds of creations detailed in 
our religious literature. Deksha Prajapathy represents Life 
or Prana, snvlf^r fl^I II His creation above mentioned 
therefore refers to the ordinary cosmological conception of 
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mau. The creation by Mahadeva represents the totality of 
religious and philosophical instructions together with the 
methods prescribed for ascending to the purer and higher 
regions, passing over the recurring miseries of the world. 

The Panchalas representing tlio sastras, although of a f 
higher nature as compared with the merely worldly tran- 
sactions, have to be dropped, when the objects for which 
they are prescribed as means to an- end, are attained. The 
great war here could not be virtually over without their 
destruction. Furcher technical details on the subject if 
required are avilable iu altundance within the text itself* 
None of these valuable instructions could ever be erased 
from the text, in spite of the suicidal obstinacies of our 
modern Pundits and their co-workers. 

After the destruction of the Panchalas and others at 
night, Aswasthama went to the spot where Duryodhana lay 
breathing his last and gave him the news which highly 
pleased him, and he died soon after. 

25 . Sanjiya’s loss of divine vision- Sanjaya who 
was narrating all the details of the battle as they were 
happening, to Dhritarashtra in his Palace, by the help of 
his divine vision, is said to have lost his power as soon as 
Duryodhana died in the battle. 

cR 3^ iHTH^r i 

3512 I II 

Sanjaya or the victorious appears on the scene promi- 
nently from the commencerneat of the preparations for the 

33 
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great war. He is a Soota and son of Gavalgana. The 
Sowti who narrates the Maba-Bharala is also a Soota and 
son of Lomaharshana. We have already made detail 
enquiries as to the significance of the term Soota and found 
that it refers to the developed intellect which deals with 
Bramha-Kshethrora. In the religious texts this term is not 
used in the ordinary sense meaning a coachman or a mere 
member of a particular caste* Lomaharshana means produ" 
cing such an amount of ecstasy as to cause the hair to stand 
on end. Gavalgana means producing pleasurable irritations 
to the Gos or senses. The characteristic distinction of 
Sanjaya as a Soota is therefore some-what plain from his 
name itself as Gavalgani. The great war which specially 
alludes to the destruction of material desires pertaining to 
the senses, particularly falls within the scope of Sanjaya 
and DO further, since he loses his divine vision after the 
death of Duryodhana. Sanjaya has heard the whole* of the 
Bhagavat-Gita, witnessed the Viswaroopa exhibited by Sri- 
Krishna and has seen the whole battle until Duryodhana 
died at last. He has narrated all this in detail to Dhrita- 
rashtra and his special functions virtually end here* 

Every unbiased reader can now clearly perceive the 
entire absence of human history> mythology and even in- 
coherent talk now ingeniously discovered by the modern 
interpreters and critics, within the sacred contents of the 
great Epic as well as of the Bhagavat-Gita. EVen the 
simple Sanskrit language our venerable forefathers used in ^ 
the so-called rude state of civilization, is not now correctly 
understood hy the civilized authorities of the day. 
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26 . The females' cry and the cremation of the 
dead. After the close of the war, the wailing of the females 
and the cremation of the dead ai^e dealt with in the Stri- 
Parva. Coming as it does after the description of the battle, 
this Parva naturally must be more important than its pre- 
vious ones, although the stories told, appear as trite and 
common place, || 

The following are the facts detailed in the Parva. 

35r^rarr^RPcrH: i 

f ssrq. i 

't^rsr f i 

f^rfr i 

srtfrf^ i 

^pfiq^rJTsri^^ i 

JTCPITir; I 

Tfirr I 

^fr^T^^r'oT =qr^sq ^riir3^«^frF% | 

3ltrc7vF^ =qr’j^ ii 

“ Dhritarashtra greatly grieved at the death of all his 
sons, while seeing the Pandavas by touch, embraced an iron 
image of Bhima presented to him by Sri-Krishna, and broke 
it with the intention of killing Bhima. The wives of all 
the dead warriors cried loudly and Dhritarashtra and Gan- 
tliari swooned by anger. Sri-Kvishna pacified Ganthari. 
Yudhishtira cremated the dead bodies of all the monarchs 
and when the oblations were commenced by him Kunti 
revealed the fact of Kama’s having been born as her eldest 
son.” 
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The wailing of the females described in the Parva is an 
important and significant matter. The females here repre- 
sent the various faculties which give birth to their correspon- 
ding tendencies in man. Gantharii the mother of the Kurus 
has been explained in the Adi-Parva as reprenting Mathi, 
wish or desire, in the text itself. 11 

She curses Sri Krishna for having helped the Pandavas 
in destroying all her sons, and lays the whole blame on the 
Lord. Sri- Krishna tells her in reply that she is herself res- 
ponsible for all the misfortunes that occurred. 

iiJRrwiiRigRT i 

mirifr •«??! ^rv? qrRcTtt i 

Rfl'qT Tl^rg^'t II 

‘‘ W.hy attempt to throw your own blame on me for 
having sinned yourself by encouraging your wicked son.? 
A brahmin woman begets a son fit for tapas, the cow a 
good bull, the mare a swift horse, the Sudra woman a 
servant, tlie Vysya woman a cowherd and a woman like 
you produces one doomed to be killed,” 

The women mentioned in this Parva are therefore 
virtually more important personages than the warriors who 
fought and died in the great battle, and their wailing is a 
matter for serious notice. The Maha-Bharata war is thus, 
a curious one which affects the real interest of man more 
seriously than the terrible wars in the world. The impor- 
tance of wars has however lo be judged in the inverse ratio 
of their magnitude, in accordance with the formulas in our 
religious literature. The greate.st wars between nations and 
countries affect the least, a civil war affects more, a quarrel 
in the house a little more, any physical ailment much more 
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and mental inquietude still worse. Our religion and philo- 
sophy deal with the last item, and the battle to be fought 
is for the purpose of securing a remedy for the never-end- 
ing, ever- recurring miseries of man, which no human 
governments or national battles can ever hope to dispose of. 
The special kind of warfare suited for the purpose is dis- 
covered and mercifully preached by the great Eishis in the 
text under reference, but the training required for the 
battle in question demands an amount of courage, devotion, 
thought and study which bear no comparision with the 
trifling qualifications of a member of the volunteer corps. 





27 . The total account of the dead in the battle. 

Dbrit-arashtra asked Yudhishtira to give him an 
account of the number of warriors who died in tlis battle 
ami the following is the enumeration of the same. 

qrsar 5fTr: i 

*Tr?rr ii 

“ Ten thousand times ten thousand, twenty thousands, 
and sixty six crores died in the battle; also fourteen thousand 
great Warriors, as well as ten, hundred and sixty others.” 

The account is purely technical and is not a mere 
statement of casualities in an ordinary battle. The num- 
bers given are ever permanent representing definite figures 
demanding destruction by man for his attainment of the 
highest bliss. They are not given at random and could not 
t>e modified accoriiing to whims and caprices with impunity. 
Any such attempt would destroy the text itself by rendering 
it altogether meaningless. As it is, it is full of meaninp^. 
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The 66 crores probably refer to the 33 ci^pres of Devaa 
and an equal number of Asuras* the 10, 14, ±00, 60 etc., 
allude to the senses, divisions of time and other categories in 
the philosophical analysis cf Prakriti. These are settled 
scientific facts which could not be soiled by the dirty 
fingeres of the ignorant. Enumerations and de-criptions of 
the above kind are not uncommon in our sacred literature 
and they are meant to convey definite instructions concern- 
ing serious subjects. The following from Kshurika-Upa- 
nishad may here be quoted as an example for the conviction 
of the unprejudiced and sympathising readers. 

i 

qrqq r i 

gl?rfTr% sni^qi^rg 1 

33^ Jf 1%?!^ I 

. '^ r : snTTqrf^? 1 

q«rr 1 

gqrijqwq; 1 

qqr 3 ^qr ^sqi s5q 1 

frqr qq'ri'^ 11 

“ There are 101 naxli'i or currents of thought, 
Sushumna being the only one leading to Brarnhan. Ida is 
to its left and Pingala to the right, in the middle of which 
it lies. He who knows this knows the Veda- There are 
also 72 thousand sub-nadis which ought to be all broken 
except the Sushumna by the Yoga of meditation. By 
continuous and pure meditation again the 100 nadis should 
ba broken as if by a sharp dagger in this very life. These 
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nadig carry the effects of good and bad Sarmas along their 
currents, like thesesamam oil which takes in the fragrance 
of jasmine and oth^r flowers. Like a lamp which extin- 
guishes itself after it has burnt up the oil, the Yogi gets 
merged in the absolute, when all his Karmas are reduced 
to ashes.” 

The numler 101 is sufficieutl 5 ^ significant in this 
connection as referring to the issues of Ganthari and Dhri- 
tarashtra. No man of ordinary reason could ever be made 
to believe that there were actually 101 children to any of 
the parents in ancient history especially born from the cut 
pieces of flesh contained in pots. The pet names given to 
several of them referring to nothing very honorable, such as 
Duryodhana, Dussasaua, Durmukha, Dussaha etc* are 
in themselves highly suspicious. That all these were born 
finally from earthen pots is equally unnatural. Is there 
any reasonable argument to be brought forward to establish 
the correctness of modern interpretations except the ignor- 
ance of the subject and the inditference of the public ? It is 
hoped that matters have not as yet deteriorated to such an 
extent as to recognise ignorance and indifferouce as valid 
reasons, acceptable for proof. 

28 . 2' he Lokas attained by the warriors ivho died 

in battle- Dhritarashtra again enquires of Yudhishtira the 
exact nature of the places and positions attained by the dead 
Warriors on account of their deaths in the battle-field and 
the latter specifies them clearly as stated below. 

1%: i 

*T^5qffn% i 
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WH STTHT ^ 1 

'Tf^iTiJTr: 5 CraJTrqi i * 

fiRqqT qfRHR: qtRwg^r i 
ra^Rr; Rrl: ^^'•TjfTOqirr: i 

q?tt ^^T: gq=^q; i 
% R5r i%icii 3r% i 

^sii%?pqr# q^rr pr^r r%j?: i 
^r^i; gqon^ r^^^RcT cia^^R; i 
^qi ?rf^f^q;r q ^5iq: ii 

“ Those who died in battle after ficrlui '(' with delight, 

O o O' 

obtained Lokas like that of Indra. Those who fought with- 
out such interest reached the Gantharvaa. Those who fought 
unwillingly and died in retreating, reached the Guhyakas, 
Those again who fought boldly to the very last harassed in 
all possible ways, reached Braiuha’s Loka. Those again who 
were caught in the midst of the battle and lost their lives 
somehow, also obtained some exalted status. Those who 
died after their bodies were bitten and dragged hither and 
thither by birds and eagles, reached the Loka of Samkar- 
shana*” 

What and where are the Lokas specified here ? Is 
there any hope of obtaining from ^^our modern interpreters 
some vague idea at least of their nature and of' their diffe- 
rence between one another 1 If no useful information is 
available, what is the meaning of an interpretation and 
what is the fun of offering it as such ? What enlightenment 
could be obtained by repeating the same words of the text 
and dogmatically affirming that they mean the same thingt 
I have no doubt that the readers will admit that this is no 
exaggerated or prejudiced opinion, but only a correct repre- 
sentation of the exact state of affairs at present. In the 
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address, just before the co:ainencein0ut of the battle) deli- 
vered by Bhishma to the warriors assembled, we found that 
the attainment of the same Indra-Loka and Bramha-Loka 
was pointed out as the result of dying iu battle. We have 
also noticed in detail in tlie previous cliapters that Yekshas, 
Gantharvas, Guhyaka'i etc. refer to the glories of Indra 
and that they represent the eight Sidids cr attainments of a 
Yogi, meaning thereby' the control over the eight Prakritis. 
The facts repeated here are sntficiei’.tiy clear and consistent 
with what we have been obtai!iing in our enquiry. The 
description given in llie above quotation is the exact Puranic 
rendering of the philosophical explanation offered in the 
Gita while pointing out the etiects of tlie practice of Yoga, 
if it is not completed in this life* 

yfJTcrrfI ii 

“ None has to suffer for even a little good done. A 
Yoga-bhrashta or a Yogi wiio dies when his Yoga is incom- 
plete, goes to holj' Lokas and after long enjojunents there, 
is born again in. holy families.’’ 

We have here the great battle and the attainment to 
the Lokas after death in the battle-field, reasonably and 
unambiguously explained. All unbiased readers are likely 
to accept this as the gist of the sacred text. 

5tfT i 

29 . Yvtdhistira's curse upon the females Yudhish- 
tira after performing the funeral ceremonies of Kama vir- 
tually his eldest brother) felt greatly enraged at the fact 
of his parentage having been kept concealed by Kunti all 

o4 
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along. Yudhishtira is therefore said to have cursed the 
whole sex to become incapable of keeping secrets within 
their minds. 

rrqr nrar i 

3T^r trvT srr^qra- n 

Here, Kunti’s conception from the Sun while a virgin, 
is itself inexplicable at the very outset. Why Was she 
induced to keep the fact concealed until Kama was killed 
by her own son Arjuna 1 Probably for fear of the scandal, 
is the ready explanation. What is the disgrace in securing 
a son by the Great Planet, especially for one of Kunti’s 
type who afterwards obtained three more sons from 
Dharma, Vayu and Indra t We have seen that Kunti 
has been freely called Pritha throughout the text from 
which the name Partha for Arjuma has originated. Pritha 
means earth or the very foundation upon which the main 
subject Karma- Yoga is built. The lowest and the poorest 
form of this earth is described in the religious literature as 
the first Bhumikaj below which is not reckoned as consti- 
tuting Bhumi or earth. The following de^nition of this 
first Bhumika has been noticed in the previous chapters. 

T%ia: ^ i 

fl: II 

“ The first Gnana-bhumi consists in the eagerness for 
sacred objects, and this holy desire originates from the 
reflection upon one’s own ignorance combined with freedom 
from passsion.” 

We have also found a clear definition of the word 
Kunti provided in the Adi- Par va of the text itself, as allud- 
ing to Sidhi or attainment of some specific stage in religious 
development. 
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^ irrafr 5 % 1 

^ 5 TirT^ Tn"^ gsi^iw^i 11 

The birth of Kama while Kunfci was yet a virgin natu- 
rally represents the acquirement of certain religious practi- 
ces at that initial stage, which ought to be relinquished in 
advancing farther. The Sidhis of Yogis have been more 
than once noticed in this essay as not to be displayed or 
made use of, if further progress is desired. The conceal- 
ment of Elarna’s parentage by Kunti until his death, is thus 
easily understood without a mystery, The natural tenden- 
cies of all human faculties to exhibit themselves and whose 
timely suppression demands some manly effort, are here 
alluded to by the curse of Yudhishtira upon the females as 
a class. 


XII. SANTI PARVA. 


30 . The Coronation of Yudhishtira, This Parva 
is known as Santi- Parva and refers as the title indicates to 
peace of mind. Yudhishtira is said to have been in a dis- 
turbed state of mind unwilling to take up the reins of 
Government, after having lost all his friends and relatives 
in the Great War. The Parva thus stands in the same rela- 
tion to him after the battle as the Gita is to Arjuna before 
its commencement. After the battle was over, Yudhishtra 
was however consoled by Vyasa, Sri-Krishna and several 
others, and was induced to go to Hastinapura and have 
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himself crowned- The following is the description of the 
procession from the battle field to the capital- 








ffcir l^rs%: gwfqlr: i 

3Rr ^rirr spit inTOif^rq; n 


“ The five brothers then entered a new and bright car 
covered chad lorapped with blankets and leather, and 
appeared like the five elements and shone like the moon in 
the car of nector. They reached Hastinapurom being praised 
by the bards and niinscrels on the way. The car was 
dragged by sixteen wdiite and fair horses 

The word Samvritcu clearly means in Sanskrit wrapped 
or covered with- As such, the car used by the Pandavas, 
is fit only to be further packed in a wooden box and des- 
patched for an exhibition. How to enter a car which is 
wrapped up with blankets and leather, and are these the 
materials with which cars on such occasions are ilecoi:ated ? 
There is no hope of getting out of the difficulty as all the 
existing editions of the text contain the same word Samvrita. 
If Samvrita should mean anything less than covered up, a 
new Sanskrit Dictionary should he composed for the purpose. 
There are hundreds of similar descriptions in the Puranas 
and Itihasas which would be interesting riddles to intelligent 
readers, serving as internal evidence to show how the 
current bread and butter interpretations are not intended 
by the venerable author.s. On tiie cmitrary, such jrassages 
stand as prominent land-mark.s to prevent the readers from 
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going astray. The current interpretations satify only an 
audience consisting chiefly of the illiterate. 

?|r =? i 

q^2rr% ii 

The car described in the above quotation as covered 
with blankets and leather, surely refers to the hairy and 
skinny physical body of man in which the five Pandavas 
or the five purified Indrias entered after the terrible fight 
in the purely mental sphere. The sixteen white horses 
yoked to the car allude to the categories of the Sukshma 
Harira or subtle body, as purified and rendered completely 
Satwic by the victory gained in the great War. The descrip, 
tion of the car and the enumeration of the horses are not 
thus meaningless or preposterous las they would otherwise 
appear. 

Soon after the above procession reached the palace, 
Yudhishtira visited the temples and entered his Sabha or 
assembly, where a small but important incident is narrated 
to have occured- A Rakshasa named Charvaka in the 
disguise of a Brarahin Sanyasin appeared before Yudhish- 
tira and criticised him in public for his cruelties in having 
caused the destruction of all his relatives. He was a friend 
of Duryodhana which fact the Bramhins assembled under- 
stood by their divine vision and cursed him to death. He 
thus fell lifeless on the spot immediately* 

4'r54 34 I 

f?r:5r®^ cTffr 5^: I 

irifr4 muoTw i 
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srTffs^r: i 

T% ^ ?^JT irrr%H^?ra; i 

^Rcsri ^ i 

|i% % % ?1^: ^ I 

JT^rcJTH^cIcl^cT sITST^g^ I 

TRwrjf^^’ir f|rf 5r??T T%^rqr% i 
irnriii: ?ff fiR; i 

s=^3fr fifsi^g: qmrgeq: l 

?r <?'Trcr i 

Charvak, literally denotes a form of fallacious reason- 
ing used with a view to please the vulgar. That Charvaka 
represents a sophistrical philosopher who propounded the 
grossest form of materialistic atheism is well-known to all 
Indian philosophers. Duryodhaiia's friendship with him 
gives a defim.,e additional clue to his character. L’he destruc- 
tion of Charvaka in the presence of Yudhishtira soon after 
the great war, points clearly to one of the important results 
of the victory gained in the battle. The significance of this 
incident does not demand much intellectual etibrt to under- 
stand, but it would require a good deal of perversion to 
misunderstand it as human history. In spite of the correct 
and reasonable root -meaning of the term it is absurd to 
argue that Charwaka was a human being who appeared 
before Yudhishtira who also wa.s likewise a human creature. 
It is equally unreasonable to start with an archmolngical 
reasoning and decide that Charwaka borrowed his philoso- 
phical theory from Greece in some centuary A. D. and that 
the Maha-bharata war therefore took place just before the 
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Mahamoden invasion of India. Such arguments originate 
clearly under the wrong impression that Charwaka is a 
meaningless proper name. Whatever might have been the 
accidental mistakes that induced the modern interpreters to 
deal with our religious literature in this reckless fashion, it 
has doubtless suffered the ruinous effects of a wild fire- 

JTSTJjrfq 

3T[: fqfqqr^^rfq gqq; ggl; 

m ii 

31 . The contents of the Santi-Parva- Like the 
Bbagavat-Gita, the Santi-Parva is in itself a complete text, 
only much larger in volume and more extensive in scope. 
The substance of this Parva is briefly explained in the Adi- 
Parva as follows. 

3Tcr: q< grs^f I 

fqqq. ' 

sfrrr^qwfoT qtfr^ sqrjcqrqi; ’jtkcTTc’T^; i 

3nq^«j cr'^q" i 

gw: i 

qrfSrffr Rf%?rr i 

51 ^ q^ f^ffgfTclcSf^instqi^ I 
cwf ^awcTiFr ^ \ 
q^q^iRrqfqqf ii 

“Yudhishtira being bewildered at the destruction of all 
his relatives in the battle, the Dharmas connected with sara 
idlpa or bed of arrows, those connected with suffering and 
iiiisfortune as well as those relating to final emancipation 
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were explained to him in this Santi-Parva which is inte- 
resting to the intelligent and to those who seek for know- 
ledge. It consists of la732 slokas.” 

The Dharmas said to be here explained, clearly begin 
with those connected with the bed of arrows. 

s??re3TTcn: ?Trca#T^T: ii 

We have already noticed that Sara-talpa or the bed of 
arrows, alludes to some definite process of Yoga, and as such 
a great portion of the contents of this big Parva naturally 
pertains to it- The necessary clue is here given and if it 
will not be taken or made use of, the fault * does not lie at 
the author’s door. It would indeed be beyon d the Tegiti- 
mate scope of this little essay to go through this voluminous 
Parva in detail. Anything more than pointing out a few of 
the beacon lights provided for general guidance would be 
impossible and unnecessary- 

A great portion of this Parva treats of its own subject 
in the disguise of Raja Dharma or Political science, which in 
itself may not be uninteresting. But the mistake is, and 
would be, in taking the contents of the text as describing 
merely some political and social matters, and in their compa- 
rison with modern theories as well as in criticising them as 
antiquated and absurd. 

It would be unnecessary at the present stage of this 
essay to reiterate all the Puranic formulas followed invaria- 
bly in the religious texts, but a reference to the simple and 
well-known ones connected with the matter at issue, may 
be quoted again here for the purpose of immediate guidance. 
artcHPT 3 i 
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isi^r ^ ?rR^: i 

*re3 f%fT5RR[. ^iTWf^ 3%JT JTTOT I 

^r^P^^inur ^?qTR i 

2I^R|iR'II< »R5nR^: ?T^rsgf^: i 

f^UR^RL ?Rr gf%: i 

^r 5 ^RR^rrar^ ^RRcijjrr jt i 
(^R«ri^fSt4^ jRtsm^^rai: i 
^SRJT: dl^oft; n 

*‘ Atma or Self is the ruler seated inside the car which 
represents the human body. The Intellect is the charioteer 
and the mind the reins. The senses are the horses leading 
to the external objects. The self* mind and the senses com- 
bined, produce the idea of the enjoyer. A person without 
knowledge and control of mind has his senses uncontrolled 
and one with knowledge and control of mind, keep» the 
senses controlled. The former never reaches the goal but 
the latter secures it without reversion. One who possesses, 
knowledge as the charioteer,, and controlled mind for the 
reins, completes his travel and reaches the highest desti- 
Oation." 

The passage is sufficiently plain and intelligible. 

3a. The Puranic Raj, his origin and duty. 

Tudhishtira and his brothers were taken to Bhishma 
lying on the bed of arrows in the battle-field and still 
retaining life waiting for the advent of the Uttarayana. 
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Sri-Krishna, Vyasa and several others accompanied them 
and sat round Bhishma requesting him to give instructions 
to Yudhishtira on various important matters, in order to 
make him feel strong and earnest about his future adminis- 
tration of the country. Yudhishtira questioned him on 
various doubtful points and lengthy replies were received 
from Bhishma. The, question begins with Raja-Dharma 
and the following extracts may be of interest to be convin- 
ced of the real nature of the subject actually dealt with in 
the text. 

Full 76 chapters are devoted to the subject from 66 to 
130, and it is doubtful whether the information contained 
therein have been as yet taken advantage of or utilized for 
political or other useful purposes. The 6rst point raised in 
the enquiry by Yudhishtira is the very origin of _a Euler or 
Baj in the world, and it is explained by Bhishma as follows; 

sl^ ^F5rf I 

# =q i 

3Tq qqr: i 

tr# qitfd’ qgq I tT I 

qsRT ^ f%^3r?r 5^ I 

“ In the very beginning in the Krita-Yuga* there was 
no country, no ruler, no ruled. Everyone mutually helped 
one another. When this was discontinued by ignorance, 
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the Bramban was destroyed. Then Dharma was destroyed, 
when, the Devas became terrified. They resorted to Vishnu 
and prayed for a competent ruler. Viraja was created by 
Vishnu from his mind for the purpose, but he did not care 
for the appointment 

Viraja’s son was Kirtiman, his eon was Eardama and 
his son again was Ananga. Ananga’s son was Nitiman who 
married Death’s daughter and was given up to the senses. 
His son was the wicked Vena and his sou Vynya became a 
good ruler. 

srWr ^ ^ I 

sn%n i 

cRt; ^ qn%q; n 

" He extracted from the earth the seventeen vegetables. 
He conciliated the subjects and was called Raja. He saved 
the Bramhins from injuries and was styled a Kshetriya. 
The earth was spread with Dharma and it was known as 
Prithivi. Vishnu then entered the body of the Raja ” 

The above story is repeated in almost the same words 
in the Puranas in general. The wicked Vena’s left thigh is 
said to have been churned by the Bishis in anger, when the 
Nisbadas and Mlechas were born. Then again they churned 
his right hand which produced Vynya known also as PritAw 
who virtually became the first ruler of the world. The 
Prithivi or earth which is described as constituting all the 
Lokas became his daughter* The following from Padma 
Parana speaks to the same effect. 

cT?T I 
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f»!gRr i<!4<«rw«ir I 

mTRRT^ ^ ^RJTRWBTSrfli^ I 

^ai ^%tiT tnM^ R I 

'sfi^ ^r% JTfRrni >Tfic*Tf^ I 

SH^ I 

?RI^ 5fll%«sCl^: wm\: l 

S^^JTgarHT ^ =tiF^ i 

tR ^§*1^ ^ I 

srrf^TisTT iiflHi4: xRrmPt « 

Who were these monarchs * When and where were 
they born ? Do they belong to Asia or Europe ? How could 
the churning of the wicked Vena’s thigh produce a nation 
of Mlechas and Nishadas, and how the churning of his right 
hand a single good ruler, and how did he extract 17 vegeta- 
bles from the earth ? What is the kind of history that is 
going to be established out of this unanimous narration of 
tJhe Rishis in all the Puranas ? The commencement of the 
very first Raj in the world is however unmistakably referred 
to this geneology in our religious literature. An examina- 
tion of the mere names of some of these rulers will furnish 
the necessary clues. Viraja the first ruler nominated by 
Vishnu is his oWn mental production. Viraj means without 
Rajas, that is something Satwic. Vena here described as a 
wicked ruler refers to Yejna vide Niraktom. qf! 

I II 

It represents all kinds of religious devotion with the 
object of material prosperity. The churning of Vena’s 
thigh or lower portion of his body by the Kishis in their 
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wrath, naturally refers to mean desires described as produc- 
ing Nishadas and Mlechas. The churning of the right hand 
alludes to the best use of the devotional spirit in man pro- 
ducing a ruler of the Lokas or Prithivi. The seventeen 
vegetables Prithu extracted from this earth refer to the puri- 
fied categories of the sukahma or subtle body. This Prithivi 
or earth has been described in the plainest terms in the 
above quotation as constituting the Lokas and full of glory. 

^ ^ II 

What is denoted by a Loka in our religious literaturo 
has been repeatedly explained as what is eternal and not 
ephemeral. 

^ *Tfi5rrfT ^ =5 1 1 

^rt|q ^ q ti 

It is now completely evident beyond a doubt that the 
earth or Prithivi as well as its ruler here specified, do not 
fall within the province of human history. The lengthy 
chapters of Santi-parva are surely devoted to higher and 
nobler subjects which affect the destiny of man in hie on- 
ward progress from one Loka to another. 

The countries and the ruler described in the Parva 
under reference being now clearly defined as entirely alien 
to the notions entertained by the modern interpreters, the 
points further connected with them may be examined as 
detailed in the text. 

(a) The question of Time as divided into the four 
Yugas explained in detail in Chapter III of this essay per- 
tains to this Raja and to the territories ruled over by him. 

Bqrq ii 

ctiidl qr qr i 
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TTsri %frpfT =? i 

^rarfSr g*rg^^ n 

** The history of this Raja is known as the Yugos and 
he is their creator ” 

(b) ' The preceptor or Acharya of this Raja is next des- 
cribed in the -following terms. 

^rirr ' 

?r vrlsrsTT jtft 5 TT%t 1 
S3ngw: gdm<3r nan: t 

TT^rr % tiii’Jii ^15 I 

^rwTHTcsi^n g^rgqraL I 
r%?nJRmti^ snfr ft I * 

inr^ ^ S 3 iPTt Jjsg^ 1 

1 ^: 1 

?^nff 1 

f| ^Rrr ft s^ft^ 1 

STHRf 5 r*nirg^ I 

fg ^ ^r|«rt 3 50 ^ 11 

“ The preceptor of a Raja should be white, red, green 
or brown. He should be well-read and wise, devoid of 
anger and with the senses controlled. A Raja without such 
a preceptor is unholy. The subjects and the preceptor 
resemble mutually in their character. If Raja also resmbles 
them, all are happy. The subjects are happy when the 
Bramha-Kshetrom is pleasedi and unhappy when it ia 
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displeased, as it ia the very foundation for the subjects. 
Kshetrom is the receptacle for Bramhan and Bramhan that 
of Kshetrom* They develop by mutual help. The precep- 
tor is the lord of the Raja. The Yoga-Kshema of the 
country depends on the Baja and that of the Raja depends 
on the preceptor. All unseen fears of the subjects are des- 
troyed by Bramhan, and seen ones, by the bands of the 
Baja, and then the country flourishes.” 

Comments on the above passage are superfluous at 
this stage of the essay. The story of the oft-repeated 
Bramha-Eshetrom is told here in a regular Puranic fashion. 
It alludes to the Drishtom and Adrishtom, the Nisbkala 
and Sakala, the form and the formless. The Bramha and 
Kshetrom combined makes up the Purana-purusha, the 
main character treated in the Puranas. 

No caste prejudices difierentiating a Kshetriya from a 
Brambin need pollute or denounce the sacred text, as secta- 
rian or unphilosopbical. 

Bramha-Kshetrom in the above quotation is used as a 
single word and in the singular number all- through. No 
rules of Sanskrit grammar could be adduced to justify its 
irrelevant interpretation as referring to a Barmbin and to a 
Kshetriya. The word Yoga-Kshema has also been noticed 
repeatedly in the previous pages of this essay as meaning 
the Kshema or safety of Yoga, but there is hardly any idea 
of Yoga in the modern human history. The preceptor and 
the Raja here described are therefore unwholesome materials 
for the modem interpreters to deal with. They are too strong 
for their bands and might break them in the meddling. 

(c) How to gain victory in a battle is explained .as 
follows. 
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JpT: srt: i 

'if 'if 5 HIR ^«rr 51^^ 11 

“ Fight steady, leaving the Seven-Rishis behind. Even 
the invulnerable enemies shall be vanquished by this means. 
Victory is in the direction of air, snn and moon, and when 
these are combined, the one over the other is more impor- 
tant.” 

The passage is certainly quite unintelligible to ordinary 
readers of history. It is however no oxaggerated descrip- 
tion of any known fact, neither there is any poetical beauty 
in it* The Sapta-Rishis might be interpreted as a constal- 
lation known to the Indian Astronomer and explained as 
pointing to some lucky time specified. But what does the 
direction of the air, sun and moon or their combination 
denote 1 The whole passage, in the light of human history 
is absolutely meaningless. 

The Sapta-Rishis are defined as the seven Prakritis in 
chapter 343 of this very Parva as follows: — 

To keep these seven Rishis behind, is surely to go 
before them. This is the first process required, and it 
naturally refers to getting beyond material affitirs. Air repre- 
sents Prana or life-breath, the sun and moon ^llude to the 
Pingala and Ida Nadis frequently explained in this essay. 
The battle to be fought thus clearly denotes a speeific pro- 
cess of Yoga. The historians and story tellers, may there- 
fore, without any serious loss to their professional prestige 
disconnect themselves with this silly ond unimportant sub- 
ject and keep fiheir hands unsoiled. They would willingly 
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have done so if they had ere this known the feict- Never 
mindi better late thaq never. 

srgtsJiri% 'Tpq 11 

(d) The nature of the Denda-niti or criminal justioe 
to be enforced in the country ruled over by this Raja hither* 
to described, is explained as follows. 

^ 2rr ^ i 

ft ?r#JTR'a ?r ^ ffcT i 

^ 55l7; ^ ST JTfTtJH: I 

«fpr^f f% 5 t«T: s^nq?: 1 

aifrorTTST^ 1 

arr: q?: 1 

arETfl ^STisrar ?Tg^: 1 

srwff^rrrf^ 1 

f| sTsi^sf. w :TiT:Ta<»r: sg: 1 
51 ^ TTfis^ pw I 

^ ft afftJT?: I 
dWTcST^rr: aftgs% ^rraf^ ^ng =a 1 
iT^ arr: 1 

5 j 3 n: ?T 5 nsrf^ I 

gw: SFT.’ ^ snnTft: 1 
ifTTcJTr sTiTif^: trw^saft: 11 

?TcT; ?r Ttmarsi WTcar crt 5 is 5 ^^rg«r: 1 
sr^rftf^sRe^: sslk ^gTtg^i 1 
»i<*<rwR<'ii4 ^ wT^rsrg I 
a T ic*i Ra it » TSTr ^ 1 

ciww I 
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I flrf I 

i^W51?T; ng: I 

snnft ^55: ^ ^ ¥ri^ i 

|5r: f| nfT^: annr^: i 

T%^: ^t*ii^ ?rcicf sg; I 

^1 fr w »r?: F^rg^iT^: i 
^o#r sqf^qra ^cTsftqsq ^STIT^ 1 
gftTTr^ ^rfir^ n 

“ That on which everything rests or depends is Dharma. 
The means of maintaining the safety of Dharma are known 
as Vyuvahara or transaction. Denda is known by several 
names such a.s, Manu, Sasta, son of Kudra, the preserver 
of Ubanna, Truth. Vishnu, Mahan, Purusba etc. Bramha's 
daughter is known as Lakshmi, ^«iti or Saraswati. Denda- 
Niti is the preserver of Jagat. Eswara, Purusha, Prana, 
Satwa, Vritha, Prajapaii, Bhutatma and Jiva are the eight 
names specially given to Denda, who ever keeps vigilant 
and therefore becomes a Kshetriya. Rudra> accompanied 
by Bratnlia, Vi.shnu, Indra etc- meditated for the purpose of 
supporting the Lokas and for preventing their admixtures, 
and created Denda out of his own self. Frcm the feet of 
Dharma, he created Niti, Devi or Saraswathi known as 
Denda-Niti- Denda is the destroyer of everything, ever 
vigilant and is explained as Siva, Bramha’s son, Rudra, 
Umapati etc. The Rajas who understand Dharma main- 
tain this Denda.” 

A close and careful reading of the above passage must 
convince every intelligent reader that Denda here described 
refers to something more serious and important than ordinary 
criminal justice. Denda is described as a destroyer of every 
thing and as created for supporting the Lokas and for pre- 
venting their admixtures. The Lokas themselves have been 
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already explained as referring to something beyond the 
material existence. The ultimate basis of everything is 
Dhanna and that whicli preserves it is Denda* The Niti, 
contrivance or scheme is Saraswathi. Deada-niti is thus 
the proper contrivance promulgated for the purpose of 
attaining the ultimate goal. It clearly refers here to the 
process of Yoga which secures control over each Loka, keep- 
ing the individual Lokas without mixing with each other. 
The Denda in Yogic language is the sushumna in the spi- 
nal column, and the Lokas refer to the plexus representing 
the centres of subtle elements. The method of meditating 
and of keeping the meditations separate for each plexus, ia 
Denda-mti. Every word in the above quotation furnishes 
useful intormation on this particular subject to those who 
seek for it, but on the contrary it would be unreasonable to 
explain away the whole passage as referring to the sections 
of the Indian Penal Code. 

33 . The Pan Loka, Many more important and 
interesting points are dealt with in this Parva relating to 
pure philosophy, some of which have been already noticed 
in Chapter II of this essay on Indian Philosophy. This 
Parva may now therefore be closed by referring to one 
more point alone, namely the significance of Para-Loka 
which naturally lies beyond the limits of the Lokas ruled 
by the Rajas hitherto described in the text. 

^ i 
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“ Ori the northern side of the Himavat lies the holy 
Para Li ka fall of all prosperity. There is no disease, no 
mortality, there. Some people there are blessed witn high 
inansicns, costly oriiaments. cushions, chairs etc. Some 
simply obtain the means of retaining life and others secure 
the same with much difficulty.” 

Where is this Para-Loka on the northern side of the 
Himavat 1 Is it Tibet, Russia or China t Wherever it be, 
absence of mortality here predicted is an impossibility. If 
the description is itself unintelligible, how is Himalaya 
intelligible ? Everyone must admit now at least that Hima* 
vat in the Puranas is not the Himalayas in India. If not, 
Tibet or China must be the Para-Laka. There is probably 
no fool in the world who will localise his Para-Loka any 
where on the surface of this earth. We have repeatdly 
explained in the previous pages that Bharata-varslia or 
Karms-bhumi lies beyond the ocean of Samsara and on this 
side of the Himavat or misty regions. The Karma-Kanda 
or the devotional sphere is still virtnally within the bounds 
of Agnana or ignorance. The Uttara, or crossing beyond 
this Himavat, or transcending the bounds of ignorance is 
Para-Loka. This is exactly the significance of this Pura- 
nic description which is certainly a reasonable and philo- 
sophical one. 

%cr: ^ ii 

“ Moksba or liberation from bondage is not located at 
the bottom of the sky, on the surface of the earth or below 
in the Patala. When the mind is purified by the removal 
of all material desires, that state is called Moksha.” 
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The Para-loka is here clearly explained. We have thus 
seen in this important Santi-Parva, that necessary religious 
instructions art- furnished to the technical Raja for ruling 
properly over the Kingdom obtained by the victory gained 
in the holy battle of Kuru— Kshetra- The instructions on 
the Dhar mas are howver technically described as Sara-talpi- 
kaa alluding to the Yogic process, Sara referring to breath- 

No modern interpreter who is an entire stranger to our 
religious philosophy, need hereafter take the trouble of 
enlightening the public by explaining the sacred contents of 
this voluminous Parva as a description of the principles of 
political administration cf an ancient rule/ of Delhi, which 
could be easily condemned by any critic as old-world simpli 
city. The 14,7d';i sUkaa contained in this Parva are how- 
ever assured as pertaining to the religions and scientific 
instructions necessary for ‘the attainment of final emanci- 
pation. 

^i%5rT i 

5T«n ^ifRicnf^r ^ i 


Xlll ANUiSASANIKA PARVA. 


34. The importance of Dana-Dha ma, ^his 
Parva is called Anusasauika; Anusasana meaning advice, 
instroetioQ or precept. The previous Parva being known as 
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Santi or peace of mind, in which was chiefly mentioned the 
Raja-Dharma or the way to rale, the present one treats of 
Dana-Dharma or the .duty of jjiving away. Tne general 
effects of Karmas good and bad are stated as follows. 

^ i 

?r*ir i 

^ 5^T«3 I# i 

^5r^r5r^iin?rnn^cT: i 

^4'ir; 'SaRira l 

f ^oir i 

fT^ 1 

s^Rot 50 ^ I 

ga^Tfl^ ar'^T 1 % I 

1 

ir?T^ gtfi: 1 

^«rr Iw mg 1%^ i 

JT*fr ftesjarfia; a^mPigqngi^ 1 
a* 3 ifiigq»T 3 t% 11 

“ As a field without cultivation or sowing of the seed 
is unproductive, so, mere divine help without human effort 
will only be unfruitful. The doer of karmas enjoys by 
good actians and suffers by bad ones, and the non-doer 
obtains neither. The Gods favour only the doers of good 
karmas; they do not help the sinful. As a lamp cannot burn 
after the oil is exhausted, the Gods cannot help when the 
good karmas are exhausted,” 

35. The origin and skajoe of the I'uranic cows 
and their Dana- The fallacy of popular fatalism is here 
clearly exposed, declaring the importance of human action, 
aiKl explaining at the same time the real part played by the 
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divine and the unseen in the destiny of man. Good actions 
please the Gods and ;produc0 good results, and charity is 
considered one of the most useful Karmas in this direction, 
the chief and the foremost of which is described as the dona- 
tion of cows or Go-dana. We have distinctly noticed in the 
previous Parva> that the Raja, his country and his Dharma 
described therein, allude to some transactions of an entirely 
different type from those that engage the attention of the 
worldly man, and far superior to them. The charity or 
Dana-Dharma and especially the Go-dana detailed in the 
present Parva therefore represents definite Sas^nas or ins- 
tructions in continuation of, and in consistency with» the 
descriptions furnished in the previous Parva. Both the 
Raja- Dharma and the Dhana-Dharma naturally following 
deal with the political administrations and the charitable 
institutions of countries yet unknown to and even unheard 
of by the modern interpreters, their rulers also being not 
yet recognised as worthy heroes by the modern historian. 
The donation of cows is mentioned as the best of charities 
and the origin and nature of the coim alluded toj are des- 
cribed in detail in the usual Puranic style. 

II 

li[RT 5^cTT I 

qsrr I 

srsn: i 

S^fRT I 

^211% JTsrr i 

i 

?T?n: srraftfTr; i 
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ITJTt^ SI3TRt #1^ ^ I 
^Tct: 51^ ^%cir: SRn: « 

sr3n'n%f7Rt^ =^35^ i 

fiwgjTT I 

?^fr^ *T5Jer »Tc^ ssnnuTslJTRi^: i 
snfqqfT^r i 

^ffcT^^TFr ^1^ 3 ns^rcl^fiTOcqcT I 
5^^ €rs€3ra:rg: srmsf^qRTcu. i 

g^TR i 

5Erq55T; R^iRt I 

W. ^t^TcflPn^^ti^sT: i 
fT »r^2r gf% %pr: i 

f if; Jfg: I 

5rai25nTtm?^r frrl^lf i 

^"r ^1? »TT I 

^TT^g i 

2i«iiR5fr: ^ jTRn^Fqfufcng i 

arq f 5 5(Tf sRrrf^l^gn?^ i 
3T^jrT^'9i^cf irsfig i 

w 5igw^ g^: \ 

cT«n ssnc^^tir d^wfisg^rowRi: 

qft?r ^ q?i: i 

?qr^<*i<*Tft«jnS^ 51^ ^ I 

?i^sg?»*r4 5*fg i 
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5ft^l^rf7 IW cT^ I 

^TltT cI^fllcfT 1 

i 

im: ?r n^TT iT«$ fwif : ‘a^tffe: i 
t^giToqji^tijfjit ^T^rnr Ji|i3f?frn i 
sR[i^ jtstjt: ^57: ^ira^T; II 

‘' Bhiahma said. I shall narrate fully the origin of 
Kapila cows as I have learned from the great. Deksha 
having created all the living beings as ordered by Bramha 
did not provide them with means of livelihood, like the 
nector for the gods. The movables are superior to the 
immovables in Qreation and Bramhins are the highest among 
them, and Yegnas reside in them. Soma is strengthened or 
enlarged by Yegnas and he is seated in the cows. The Devas 
are pleased by, them, apd the livelihood for all, lies in them* 
All the created beings through hunger ran up to Bramha 
and prayed for vriti or livelihood anti to pro'^de them with 
the same. Bramha dran'k nectar to the full. The fragrance 
emanated from his mouth then produced the divine cow 
Surabhi. She gave birth t© the varigated golden coloured 
cows which are known as the mothers of Lokas. They became 
l^e Vriti -dhenus or cows provided for the livelihood of all. 
Their calves drinking the nectar-ljke milk caused foams to 
fall on the body of Rudra who was seated on the earth. His 
angry look at the cows produced varigated colours, and 
those that ran away to Soma retained their original golden 
colour. Bramha how ever interfered and pacified Rudra 
saying that these cows originated from nectar and emit 
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nectar, and that there was nothing unholy. Bramha also 
gave him a bull which pleased him, and Rudra retained it as 
his vehicle and flag-mark. The Devas then placed Rudra 
in the midst of cows and gave him the name Pasu-pathi. 
These cows thus obtained their varigated and indistinguish- 
able colour known as Kapila, and'their donation is considered 
the first and foremost of charities.*’ 

Fostering these cows and attending on them with interest 
are said to procure Go.Loka in the end which is situated 
even above the Bramha’s Loka- The reason for this is 
explained below* 

trrtofr i 

355^ cfqer ^ 5 1 

flq =qTf^fqJWT: I 

^ qjwr^«fr HFqi 1 

jTTs^r vrq cr«n %q 1 

qw ^ €|r 1 

i^qf qR3TT \ 

qqi irqq lilqr =q dififl 1 

=q tiqr 1 

^ ^qicqirrqiTnRTifrq 1 

cqcJrsngfHq »jf%«qTcr qt i 
=qiqq»rrqRr fqfsrsrrjj^f^; 1 
sRiil^qq^q ^ qrf^«TT% ftfloft 1 
qq ^ goqq RTqqT; 1 

%i qfq^ q^qgq^q qiq 1 
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^i| uic^ ^ ^Tt^RTf ?:ra; 1 

^ ga^JT SI3n^ 3 I 

3^ JTJTrfr 55T^ f^S^T: I 

S^rr: ^3 ’TR^ i 

2rp2rr3. i 

gt^^iTorr^ cT^ jfRjn% 5^cITI^, i 

cR ^sTy^^.?! fq^Rftw^rg^i?, I 
^'Ttr ?W3fTcri g^f^RJTTT^^ni: I 
iR ^^SRMJT Rjrnrr^^ i 

yqirn^: il 

“ After performing hard tapas, Bramha created the cow 
Rohini or Surabhi and aUo a bull which soon became ena- 
moured of the cow. Bramlm told the bull not to be afflicted, 
‘ Ma-artha ’» and therefore the bull was named Marthauda. 
The cow was then gladly entrusted to the bull by Bramha, 
and their children became holy. Those who attend on them, 
will attain to the Go-Loka situated even above the Bramh'a- 
Loka. He who understands the significance of this bull 
Mpll never more be born again. The Surabhi is granted 
the privilege to go to any of the Lokas she likes and the 
Gods became her children, drinking her milk. Having 
obtained such blessings from Bramhat Surabhi entered the 
Loka. Thus the Go-Loka is placed above the Bramha- 
Loka by Bramha himself.’* 

This cow Surabhi is said to have generated various and 
curious kinds of children, who are the most important 
characters mentioned in the Vedas themselves, 

5ishi1cJJ 5TT 5i«Rfi: 51^; i 

jr1=5ir^: amt i%3^ i 

ciqr i 
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tT^ ^rsTT > 

rnarirf f| > 

it«u?T g^t^: cf^ I 

^ l ^g l g rqt < 

gfr 5 si^ 1 

'T^rc^ig JTf q^ gg% aiq^iircrq. i . 



5 TiqHfRf ^qRf RTR^TF? R I 

?TR; fRR R W R ^ 1 i I 

r^r: pq q:?qi 3^t5t|5 f^RTcrr: ^r: i 
W: f|r SRI trqr g^fir: qqiR^’qi i 
ggq qw R^r ^r Minr^TC gRi; i 

^ R^RT^^I RfSr "if^r: I 
RRT r| r<'-ri «3 RFRT^sig rur: I 
^ J|«[R: qro RmfrauR; i 

R^'^RgRcT ^ Rlt*R^ R: > 

RTwr: ^TR^fq^ Riq: s'RiRgRi^T: i 
Rf^vjfr qgiR?3 R%«f^ ^ I 
g^TR?! Rq^iRRi Rgq ri^: gR: i 

RI ^RT ^^qiRRT 3<R% I 

RtqRfiRf r^t: rw: HRi: i 
gRTRt RRRI gpft g^fR I 
*TtWT: sw^ ^ RrN^RS 5fiRRg.« 

“ The eldest sons of Surabhi are the eleven Rudras 
extolled in the Vedas. They represent the great yogas as 
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Well as the real characteristics of the Devas and the knowers 
of Bramhan. They are also spoken of as one hundred in 
number. The first daughter of SiJrabhi is Prithivi, a cow 
that yields everything for the support of all living creatures, 
A son is then born called Go-bramhin. After the birth of 
the eleven Rudras, Soma the support of the Devas and of 
life in general as well as of yegnas and vegetables, was bom- 
Then four daughters, namely, Sri, Medha, Kirti and Saras- 
wati were born. Then were born, the twenty- four and one 
Go-mothers worshipped in the heavens. Then again was 
born the great bull named Deksha who was presented by 
Surabhi to Maheswara for his flag. Surabhi constantly 
performed tapas and produced several cows which she distri. 
buted among Vasus, Adityas, Viswas, Indra and Loka-palss. 
These children of Surabhi refpresent the greatness of the 
Lokas which fills the Prithivi- Ih fact every good thing 
originates from these cows.” 

T he passages quoted above are too plain to require 
commentaries for the purpose of convincing an ordinary 
reader of average intelligence, of the fact that the descrip- 
tions do Jiot refer to the four-legged animals known to 
mankind as cows and bulls. The word Go is here used in 
the sense of light or knowledge, as we have found it all 
along. Bramha having drunk nectar to the full, is said to 
nave produced Suhabhi from the fragrance emitted from his 
face. This cow therefore virtually originated from nectar, 
Angrita or immortality. Her progeny consists of Rudras, 
Devas etc. which are said to represent the yogic characteris* 
tics of the great. 

i%an>Tt ^ i 

The Prithivi which is Surabhi’s eldest daughter is the 
basis for the real support of life in general. I 
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The Soma here clearly represents the Kshetragna as 
we have noticed in several places before. The twenty-four 
and one mothers of Lokas represent the categories of cosmo- 
logy as purified by Yoga called tatwoms. The bull or vri- 
sha called Deksha undoubtedly signifies Dlairma with its 
four legs, Guana, Dhyana, Sama and Dema. 

Ifll 5TITT 1 
^ % UR «3TRTr-:jncm%J=?RH:i 
iR; ii 

All that is good for the advancement of religious devo- 
tion is said clearly to originate from these cows. 

The Puranie description of these cows thus gives the 
general outline of the processes prescribed for devotional 
and yogic progress. These cows will thus have to Ipe given 
away when their work is over, with a view to advance 
further. 

When so much plain and serious meaning is evident 
from every line quoted here, it would be extremely unreason- 
able to come forward with an interpretation of the text as 
dealing with cows and bulls of the Bombay or Nellore breed. 
That those cows and bolls represent only stupidity and 
bruteness is a fact well-known to all. If any modern inter- 
preter is not yet prepared to correct himself and to aspire to 
rise to the atmosphere of the Puranie cows, the truest and 
the wisest interpretation of ‘ cows ’ would be to apply the 
term to himself. 

ggf^<TivTCR: • 

JT 3flsr»IR: tRRItI II 

36 . The Vishnu Sahasro^-nama. In this Anu- 
sasanika-Parva, the celebrated Vishnu Sahasranama is . 
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imbedded, like the Bhagavat-Gita in the Bhishma-Parra. 
The Sahasra-namas or one thousand names in praise of 
Gods, such as, Siva-Sahasranama, Kama’Sahasranama. 
Lalita-Sahasranama> etc-, are also several in number like 
the Gitas. . The Bhagavat-Gita having been clearly shown 
as particularly belonging to the Maha-Bharatha, the Vishnu- 
Sahasranama under referen-^e equally belongs to this great 
epic- In the Bhagavat-Gita, we have found that Sri-Krishna 
the Lord of Yoga, whose samvada or encounter was the 
object aimed at by the Satwic devotee, known as Arjuna or 
the whiter was the divine basis. We have also found that 
Vyasa or the analyser of true knowledge was the author, 
composer or maker of this Gita. In the same way , Vyasa is 
the Rishi or Seer of this Sahasranama too and Sri-Krishna 
is the Deva, whose praise the one thousand names sing. 

The relevancy and cogency of the Bhagavat-Gita and 
of this Sahasranama appearing in the Maha-bharata are thus 
clearly evident, and their special and restricted applications 
to the Yogeswara Sri-Krishna cannot now be disputed. 
Such limitations do not of course affect the modern inter- 
preter who is as cosmopolitan in his interpretations as he is 
in his ignorance of tbe subject. To him all- the Gitas and 
Sahasranamas are alike, the Gitas meaning exactly the 
Gitas and the Sahasra-namas extactly the Sahasra-namas. 
He has his undeflned Vedanta as the last resort, in times of 
need, for the refuge of his ignoranc* He does not feel any 
difficulty however to run up to the Ante or end of the 
Vedas without understanding the vedas themselves which 
could be done only by a deep study of the Puranas and 
lijiasas. 
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l%ir^3TnnTV2rt M >i 

Jr grT^iT ^ n 

He does not tihe same time see that the Vedanta is 
not meant for concealing ignorance and for estahlishirg non- 
sense. The current use of this false Vedanta is only for 
the purpose of obstructing every sort of reasonable enquiry 
and for preventing every possible acquirement of useful 
knowledge. The most important subject called the Vedanta 
has certainly been reduced to some vague thing, absolufoly 
meaningless, highly irreligious and awfully unssientifip and 
unphilosophical. When ttie most valuable Puranas and 
Itihasas, the real commentaries of the Vedas are virtually 
reduced to fabulous stories and •incoherent myths, the fate 
of Vedanta could not possibly be better than what it is at 
present. To come back to the Sahasra-nama under reference 
Yudhiahtira etiquirea of Bbishma the real significance of 
Dbarma and also prays to teach him the Jap4 or holy hymn, 
the singing of which will induce the Lord to save mankind 
from worldly miseries- 

Bhishma’s answer to the question is as follows. 

^ if 

“ Ever meditate, worship and praise the Eternal Puru- 
sha who is the Lord of the Lokas. This I consider is the 
highest Dharma. ” 

The one thousand names contained in this 
nama are said to be Oowna or pertaining to the Lord’s 
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attributes in the display of His glories, the veriest subject 
dealt with in all the Puranas and Itihasas. 

2fcf: ?rsftr% i 

5rs4 2rir% I 

rfFT ^?Tr«T?2T SJCT^ 1 

STRfPf ^piTTR I^^^rrcTTM I 

'TRTfrdirRr drf^ ii 

“ I shall repeat to you the thousand names of Vishnu, 
the Lord of the liokas and of jagat, from whom everything 
originates and in whom everything merges. These names 
allude to his chief atcnuutes specially mentioned by the 
Rishis. 

Compare with this the definition of a Purana, 

3^r 3^fW I frq: ll 

“ That from which all the existing entities originated 
is called Purana. ” 

The two closing couplets in this sacred hymn are 
particularly noteworthy as furnishing additional clues to 
the subject. 

^sr 'Tr'iJrwJT; i 

3fr JTJT fr% 11 

“ The son of Devaki, the creator, the Lord of the 
earthj the owner of the weapons such as» conch, bow, mace, 
chakra, nandaka etc., and the great implement itself fiit for 
striking down everything.” 

^8 
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In consicleraHon of the great war as the main subject 
ia the Muha-Biiarati, the Ljrd described as provided with 
ali tne weapons of attack is sufficiently significant at the 
very end of this sacred Sahasra- nama. Sri-Krishna is here 
explained as tho receptacle for the senses, mind, strength, 
intellect, kshetra and kshetragna, also for Yoga* Sankhya, 
Vedas, Sastras and knowledge* 

JTHr fra;: wi i 

Qsir mr: ^ i 

That Sri-Krishua is the Deva residing ia everything 
as the ultimate basis, directing and regulating everything 
by the rules relating to Vasana or Karmic effects, is the 
conception aimed at in this Sahasra-nama, This can be 
clearly understood from the single sloka taught by the Lord 
himself to Arjun r as a substitute for this lengthy hymn. 

ii 

?Tf ^rr i 

sTf Jw II 

^iwcr h i 

?l^ii5TMEri^li% ifjflfg d II 

It is earnestly hoped that the various important points 
hero noticed wdl convince every reader of the special appli- 
cation of this Sahaara-uai'ia to the Lord Sri-Krishna as 
Yogeswara, and of the reason for its embodiment in this 
great epic poem. 

3T. Tke death of the great Bhishma- This Parva 
ends with the description of the death of Bhishma on the 
bed of arrows, at the advent of tho Uttarayana'. He is 
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described in the Maha-bharata as the son of Ganga and an 
incarnation of one of the eigiit Vasus. When his funeral 
oblations were performed in the river Ganga she is said to 
have come out of water and lamented for the death of her 
beloved son. Sri-Krishna then pacified her in the following 
words. 

^^ 1 %^ c# in 11 =?; 1 

^ tnrJT ^1?; ?? gm ? i 

JTfr?3iT; ITiq^m IIR? I 

JTrg???iT?3rffr ?? ^ri?giTir% i 

?cfr ^1% g??? >t? ii 

‘‘ Your son is one of the great Vasus who had to be 
born here as a human being owing to a curse- He has 
acquitted himself in the battle as a Kshetriya ought to, and 
is killed by Arjuna and not by Sikhandi. He has now gone 
back to the Vasus in the Paramofn Lokom.” 

We have noticed in the previous pages that the term 
aruTn om does not apply to the highest stage of attain- 
ment. The eight Vasus or Si I’us rej)re.j.i'. Jeli ut ‘ gra lea 
of development in the dev'utio’ial sphere. Bhishma the 
youngest of the Vasus lost his place by the desire for a cow 
and had therefore to come duwu. He had to partake in the 
great war and meet his death at tlie hands of Arjuna or 
pure Satwa, before he could regain his original position. 
Bhishma has been on several occasions noticed as represent- 
ing Bhakti-yoga- It is easy now to understand that the 
status attainable by mere Bhakti-yoga is only up to the 
Vasus, and oven that when temporarily lost by material 
desires, one lus to come down and meer his doith ar tho 
bands of pure SatWa before he could regain his lost position- 



630 


Aswa-Msdha-Pabta. 


The story as a whole details the work of an advanced Yogi 
who loses his situation by desires and then again gets back 
by further practice of Yoga. Blessed be those who would 
still believe and make others believe that Bhishma was 
simply an old bearded warrior, picked up in his younger 
days from the Ganges, and that he died fighting in Delhi 
nearly four or five thousand years ago on the banks of the 
Jamna. Coupled with such a trite and worthless interpre- 
tation, the descriptions of every important and serious inci' 
dent extending to several chapters in the text relating to 
the Great Bhishma, lose completely their value and sacred- 
ness. The respect still mistakenly shown to the modern 
expounder of our ancient and sacred religion is therefore 
surely undeserved. 

1% Wr? 

1% gr fR i% i 


XIV. ASWA-MEDHA PAeVA. 


38 . The preparation for the Aawa-medha or horse 
sacrifice. This Parva is known as Aswamedha, describing the 
horse sacrifice performed by Yudhishtira, under instructions 
from Vyasa as an expiation for all sins committed. It 
contains several chapters constituting the Anu-Gita, or 
supplement to the Bhagavat-Gita, detailing the practical 
portions of the Indian philosophy, deserving a deeper study 
than even the Bhagavat-Gita. This Anu-Gita here intro- 
duced serves the purpose of furnishing necessary clues to 
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the real significance of the Aswamedha or sacrificing the 
horse herein^ specified. 

The Parva begins with an enquiry by Yudhishtira as 
to the best means of procuring money for the expenses 
required in the great horse-sacrifice, owing to its great loss 
incurred in the late war- Vyasa then narrates to him the 
story of Marutta and Samvarta and suggests the proper way 
to obtain plenty of gold. Marutta was a powerful monarch 
equal to Indra in capacity. He wished to have a sacrifice 
performed "by Brihaspati as his Guru, which Indra preven- 
ted through jealouzy. He then sought the help of Samvartta, 
brother of Brihaspati, who had long left his brother having 
quarrelled with him. He promised to take the part of the 
Guru in the sacrifice and suggested to Marutta, the way to 
procure plenty of gold for the expenses. The following 
specifies the process. 

fjr^JfnTTcr: i 

^ I 

3fig w ^ I’wq; i 

an# ^ nfT^sTT i 

If ^ ^ I 

If n qrgn =q I 

n arn gRqqrn TT i 

^55^ 71% €^5 7? I 

' Ir i 
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>Tc^T ?riF^r^2r i 

aw;!? ?T^ vTrfJn tr^JT^TT ^rg; i 

J??rt'^T3T I 

nimft %r%q^ i 

irmq^T ^ ^T^^Brar ft irr^rqT; i 
1% S^T: ^q'JTvriosTR c# its tti rih i 
JTfm ff ^ sTfl- ^^slisif^r^; ?rt i 
IfOTintT'^cT^^ nST^ % JTfT: II 

»* I shall tell j'ou how you could obtain undiminishing 
riches, by which you could overpower the Devas, Gauthar- 
vas aud Indra. On the side of the Hinaavat, there is a 
mountain khown hy the name of Mihrijavan. In the caves, 
under the trees and over the rocks in that rnountain, Mahe- 
awara accompanied by Uraa and Bhuta-genas performs 
tapas* None can perceive his form or position by fleshy 
eyes. There is neither cold nor heat, no air, no sun, no 
thirst, no Iruugc:', no decay, no death. All round the 
mountain there is plenty of gold guarded by Kuhera’s army. 
Go to that place and please Siva the lord ot Yoga, you shall 
then obtain that gold. Even mastery over the Genas is 
obtained there; gold as well as elephants, horses aud camels 
are therefore easily obtained.” 

What and where is this Munjavau at the foot of the 
Himavat containing plenty of gold ? It was perhaps known 
some .30^0 years B. G. as a famous place like the Kolar 
mines. But how was it then flescitute of air and sun 
hunger and thirst, deciy and de.ath ? These matters do not 
probably demand an explanation, as their absurdity is self- 
evident. The identification of the mountain alone in the 
above quotation, by modern methods of research) must of 
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course be correct, because there is none to question it* 
Surely, the modern reasoning and logic of this kind demand 
an immediate reform to keep pace with other scientific sub- 
jects. 

Marutta is said to have accordingly secured the gold 
and performed his sacrifice. Vyasa advised Yudhishtira to 
taiie to the same coqrse for his horse sacrifice, 

trq g>Jr: I 

The story of Marutta and Samvarfcta here narrated 
may be easily solved by the useful Purauic formula. Marutta 
means air or Prana and Samvartta refers to the periodical 
destruction of the world. The story thus alludes to some 
process of involution by Yoga, the Lord of Maha-yoga 
having been mentioned as residing in Munjavan- 

39 - The Anu-Gita explainUig the true signi- 
ficance of a religious sacrifce- The following extracts from 
the Anu-Gita contained in this FarVa, in close touch with 
the description given of the horse sacrifice, will, it is hoped, 
explainlatisfactorily the real significance of many a matter 
connected with it, such a.s, tue sacriflcer, the sacrifice, the^ 
sacrificial Stull's and the lira in which they are sacrificed. 
The Munjavan just noticed is also luckily touched upon in 
this Anu-Gita. 

(,a) ^ i 

JTi§rr ^ I 
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(b) 1 

qcf: m %ci3r%%crqL i 

apftsqrJT: i 

ci^ nT^ 5ig^ =^ I 

^WRo^TR^i^'^ 3r®riqRr ' 

SH ir3[%^ S2TR trq R I 
arTRsrm^rji^^ 1 

^Rirra^TR 5^q JfrirrrRt jt gw^: 1 
stm ^R^cf I 

^RTfraqr 5 jr^r?i srnqrT^: 1 

^fti;qr^?rxfrRt gfqr 1 

?r^RT RilmsscRT I 
r%f r r rqsj r q^Rg 1 

*1^ ?iH^r T%^ %i?gRqTi^: 1 
34 1^4 =q q4 =q ^2^4 ^trt crik r 1 
JT?^r5jmq4i;3°4 5tr: jgwfwwt 1 
srrm vrsjrf^crr =^ qr^^: I 

4f^ =q »TqR^ 1 

&4 q4 ^4 R ^ 2 # ?qR4 ^ I 

fl'cTs^sR^q 4i^54 g»T4 ^ 4^1 1 

Crar?:; w-qr ?th g:Hi 1 
?nR^ ar^R f^gwr ^^4lf4g \ 

2(44r qfg^rqif^^rqr ^4rr4^ q^Jig 1 
*141 filter 1 

5f4gcigiir: 5(Ri^;^i?r4 g^ i 

^*^i?rgF4^qr r ^rg 4^f4g 1 
cT^q =q a«4 gq^rq4 1 
^ra: ^rarqq q*-q; q^R^rarqt 1 
cRr: fR q?Rq4fr*T5iiJr^ 1 

qcr: ?i5riq^ qisq: 4qrq^q srrqq 1 
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a^f^oi g^Tcm: 1 

'TpirfMiir^r'i'nT f| li 

(c) R#rtr ^^r^twjrf t%«rRf% i 

r%|:r srrra^ i 

TTf Rr% ^[Tsfiffrir ^nfir^fr i 

5T5^^qiaf JT'tr i%3Trqi%: i 
^ETT ff5r g^qrirf siri fq7Tq i 
?s-q?nfr i%g>q =q i 
q^rnrr^w^r virwR i 

d^'ifr ^ rfjtr i 
hm\ qw 15'^ g ^5iifiTg i 

i%ff =q qfgii itTJrg^-:^ i 

N® 

f fqvr^R^ qq 3Tq?i?ft(^r% ^cin i 
cf^r fqq'^r fq^rRc^rt qqqej^ i 

^rt^RTR fq|q f%% HRqq^r i 
^ct: ^r^k'^^Riqumr 5 1 

sfrCnr^^qR imra^ 1 ^ 

ET^q^ ffq; 1 

?r^ qr^sreqRr# ^ qq: qqt^'^ 1 
^q wq I q^ qqgqq^ qq; ii 

(d) qsrqrfqiTPrq 5^ gqjR^rarqq I 
qjTHsqrq^rfq^ qiqF% gq>5iifoiq 1 
qrqrqiqFfqq s^qql^Rnf =q q??cT; 1 
sqrq; q-qR^qiqf 5'5Eqg=aiq I 
sTi^ qqqr: qqt qq^q ^Tiqqrg. 1 
qqrqq f| qiqg ^rq grlfqqiRqj^ 1 
q^q s^qq>^q *T^q gqqq; i 
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1T%: ^5TR> S^TT^T^ r%f : 1 

iiiJTr'TJ5Ti^i35i5Tnfr scfRR: i 

TW ^i^rnr T%f ; i 
JTc^^'JT i 

artRT^r^ 55=5 I 

mu'Jrr f^; I 
5^5 agr#'4 |^ra?; 1 
q?4 sfifRr %: 11 
^ TT^^f vr> ^f^^rw^irs^R; 1 
^4 ^4r ^ w ^rftr4f 1 

^csrrr Ci^Rf 1 

sriDT i%ii^ c^5f=Er 4f4 ^ 1 

JTHf |jfl: 5FT?:crt^^: 1 

^r?cff ^ 515^: ^'T^®J Tafi; 1 

fr;^5jfrr^4ff s4 #4 I 

srrctr ^rs^f^Tcrr ^apr ^aiffr ^^^: \ 
tr-cir 4[sr ^ ?IH% rI^ti: i 

tajriTfriC gira^: 1 

3T?f?4'r H3iir%% JTt^l'^HT: I 

fagar w ^4 ?sn4 1 

3Rr^ lic^i ga4 ifa: I 

4iJrz?|[; 4 ?r a^JT^fr fit; 1 

srir^^rarsTifTW- ?R^TiTg^%'JT: 1 
^crrsgiT'^r a^Rin 1 

^4 ai<ir??ir -TwWJiaaRrR ^Tur 1 
ajRSJtcqq- fr?II% RtROTR^I 3TR: II 

STl|?Tr ^T4iJ?TRr4ct?i: i 

?,R f^t'aq- 5Rrp:5T R^rT^WH; I 
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fl^rTTOST ^ I 

I i 

?r gi%jrfqTT®i% i 
^gg^cjjqf^jr f r%JTr=i §^^ir'=i^ i 
^^rrajfgtrrq^; i 
f| §?5irR'cTiT?g^ i 
3T«rrsRRqTT^: stmt jt^^t; gri%c!; I 
W *Tf^r f^RRJcRfSR ^ I 
cfSTI ^jff I%fR jf t 

3^Er^RtIR:>^Jr; I 

w SRr Rwnn: i 

ar^TRT; ?IT?53 nFfegist i 

frWr TTdc'T^ RF^ JFFwg^^Ji f?fw: i 
^ fFc^FfJTF'T^r JTFR ST^IF ?FSTT cT^F II 

(a) ‘‘ As the fibre inside the Muuja grass is taken by 
removing its various sheaths, the Yogi discovers Atma inside 
the body, Munja here referring to tiie iDody. But the Atraa 
cannot be perceived by any of the se.nses except by tlie puri- 
fied mind.” 

(b) ‘‘ The five vital airs originate from Bramhan and 
merge in it. The principal system originates from and 
rests upon this Bramhan itself which is devoid of smell, 
taste, form, touch or sound. Prana and Apana lie between 
Samana and Vyana. Udana lies between Pi'ana and Apana , 
Samana and Vyana disappear in sleep, but not Prana and 
Apana. When Prana is uninjured, it is called Udana, for 
whose development the wise perform tap -- These vital 
airs are mutually related, and in their midst lies the fire 
called Vyswauarii, which has seven tongues, nam‘»y the five 
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sense?, mind and intellect. The objects of senses, of mind 
and of Intellect, represent the fuel. The divine bases under- 
lying these seven represent the seven sacrificers. By sacri- 
ficing the said materials in this fire, the wise ones attain the 
seven Tonis, bases or the pure and original states of the five 
senses, mind and intellect. Thus purified, these seven come 
out again in regular order, which results in the production 
of the purest states known as the technical Tatwas, named, 
Gendha, Resa, Rcopa, Sparsa and Sabda. This is the pro- 
cess known to and practised by the ancients, as well as 
understood to be the real sacrifice, by which they fill them- 
selves with light.” 

(c) “ The ten senses are the sacrificers, their objects 
are the sacrificial stuffs, and burning these stuffs away, is 
the sacrifice. The ten senses or the Devas, are the ten fires- 
Chitta is the sacrificial ladle and the sacred knowledge is 
the wealth utilized- rhe.-e details are thus distinctly provi- 
ded for the sacrifice from which the Jagat has originated. 
Everything thus depends upon the wealth of knoivledge here 
specified which should be clearly uadorstood by tho.se who 
care for real knowledge. The fire known as Garhapatya 
refers to tiie possessor of this knowledge, and that known as 
Ahavaniya refers to the mind wiiere everything is sacrificed 
and in which Vachaspati, Pranatma or Indra is born whom 
the mind attends on.” 

(d) “Prana and Apana workup and down, Vyana 
and Samana work in inclined directions. All these vital airs 
are treated as tires- KnowPdge combined with intellect 
originates in this Prana fire, Tamas is its smoke and Rajas 
its ashes. Everything originates when the sacrifice is made- 
Samana and Vyana are to be srcrificed. Fire is saiil to be 
in the midst of dualities like day and night, good and bad, 
and it is known as the form of Udanu.’’ 
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(e) The secret of Yoya-Yeqna is this. There are four 
sacrificers to be known. The five senses, mind and intellect 
make up the seven causes or Karanas. Their aeiions consti- 
tute the Karma. The ego underlying these is the doer or 
Karta. When one is attached to these seven , the good and 
bad affect him, otherwise the 3 ’ become the real sources for 
Moksha or emancipation.” 

(f) “ The real characteristic of the best Dharma is 
harmlesmef-s, gnana being the highest and the best means 
of avoiding sins. Atheism, inclinations to injure, avarice etc. 
lead to hell. Thu wicked never understand this gist of 
Dharma by a thousand explanations, but the wise and the 
good very easily make it out. As a boat is ingeniously used 
for crossing the deep waters by avoiding the natural dilScul- 
ties, the ways of Dharma shuukl b; understood and pr.icti- 
seJ. After crossing the water the wise man should leave 
the boat and proceed witii his journey insteiid of sticking 'on 
to it like the boatman*” 

The correct and definite principles of Yoga and philo- 
sophy underlying the sacrificial rituals ordained, are here 
clearly explained. The present uu.satis factor}’ practices 
resulting from ignorance and detcri-ji-ation in'iy tiow be easil}’ 
understood. Extract (a) gives tiie clearest clue to mount 
Munjavan, munjara or the grass applying here to the body 
within which the Atma has to be perceived. 

Extract n-) similarl}^ ■iefines the wealth or gold as refer- 
ring to real knowledge ttiat has to he secure 1 for the sacri- 
fice. , 

^ II 

The gold that was therefore gathered i'rofii the foot of 
mount Munjavan fur the hur.se Sacrifice under reference, is 



640 


Aswa-Midha-Pabta . 


unlike thst obtained from Kolar or other mines. The ancient 
Rishis are a set of iossils unfife to appreciate the capacities of 
the modern interpreter and to help him forward with valuable 
gold- But he of course knows and appreciates the omni- 
potance of gold unlike the innocent Rishis of the old world. 

fro ^ 'TT%cr; g ' 

The fire mentioned in the religious literature ..s used 
for burning away the .-lacrificial inaieriai.s has seven flames 
or tongues consisting of the five senses, mind and intellect 
by which it eats up everything. The sacrificial materials 
and fuel are the external objects. 

sntT ?Tfir«fr 3 11 

Surely no modern interpreter is prepared to perform 
this sacrifice, and he is too shrewd to accept this -couplet. 
The text here is 'evidently mistaken, and he had occasionally 
noticed such blunders here and there in the Maha-Bharata* 

'T33. i 

The best and the highest Dharma consists in complete 
harmlessness, and all acts accompanie I by injury load to hell. 

4Tcfq; 1 

^ RinlfT^ ?fT3T: > 

% RC<f4ITfJTJI: II 

All the religious Karinas ami Yogic processes are pres- 
cribed only as means to an cikI. Tliey should not be stuck 
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on to permanently- A traveller after crossing the ferry, 
should leave the boat and proceed further, but not stick on 
to the boat like the boatman and live in the ferry. This is 
the real use of Dharmas prescribed. 

What is now the kind of use that has been elicited in 
the current interpretation of Dharmas in connection with 
the Aswamedha detailed in this Parva, except the mere 
killing of a horse, which is plainly an injury and a 
sin as hitherto explained, leading directly to hell ? The 
real nature of the sacrificial materials and of the fire used* 
having been distinctly pointed out in the above quotations, 
it only remains to ascertain the significance of the horse as 
falling under the materials specified 

40 - The technical Asvixt or horse for the sacrifice. 
Like the cows noticed in the previous Parva, the Aswa or 
horse has its technical application in the religious texts 
which is howverno great mystery to those who seek for its 
meaning. The Purusha-Sukta so familiar to all the Hindus 
like the daily Sandhya, has the following. 

5 stiIr 3T3tt ii 

“ From that }mgna where everything was sacrificed, 
the three vedas originated from the same, the horses were 
produced, and from the same, cows and goats were born.’’ 

The human beings, heavenly bodies and ths earth 
followed afterwards. What is the meaning of the horse and 
the cow coming first ? How to reconcile this irregular and 
ridiculous order of creation ’’ 
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The horse for riding and the cow for milking were 
probably felt as the primary requirements to bo provided 
for in creation. Except howe%’er 3 the horse, cow and goat 
no other animal is said to have been created) not even a bull 
for the company of the cow. Let the enlightened interpreter 
of the day clearly mark at every step, that the venerable 
authors of our religious texts will never recognise his rice 
and curry yahilosphy usually preached by him and that they 
never meant their production to be utilized for his edifi- 
cation. 

1% gTTqT%^f ^ wsrvrqrq rag i 

gpT?:?? nM ra : ii 

A clear arid complete explanation of the significance of 
the Aswa or horse intended for the Aswa-medha sacrifice, is 
given in the following extract from the Brihat- Aranyaka- 
upanishad. 

Ti 3Ts;g5qr 1%?: g553g5i?cT: vfm: sqraflmt- 

iiTlfir ?jr s!T?cTfts?g^ gr^qTTIjT- 

57raigr4jTr?rra ttWii- 

^T^ri% wt qfqi-gqtq ra^qr: gqi 

qqqr sfrqqqsd fqrar- 

q^qqrqf cRffraqra q%i% ^5^% 

qiqqi^q qi^ ii 
sTiq'r 

q^F^Ti qi^qiqq q^f'q; qgq qli^: gqr qr qflqHrqi^: 

qqrqqi5Rff q^qq^qrg^iqjql qgsqiq: qg^- 
gqi^ q^g: qgd qrfq; ii 

qfs^iqqq qqgr q|q qqi qir q^ qTsqifqcqqqrstrqq 

•>» ^ 

q^qi^q^q qg^q qgHdqgqqjigq; qcqiqTJ^' 

^g ^iqgqfqqq q?q gq gq sri^fra: i qisqjrqqtr ^q- 

^rqi»f«qqq^qmq qqpq; qqgqg qjq’sqqqi'^i^ qqqf^ 
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“ The head of the sacrificial horse is night. The sun 
is its eye, air its life, fire named Vyswanara is its mouth. 
The year is Atma, The sky i§ the back of this sacrificial 
horse. The earth, the firmament, days, nights, months, 
seasons, stars, oceans, mountains, vegetables, trees, are all 
its various limbs. Its front half i-epresents the rising of the 
sun and the back half, the setting of the sun. Thuder and 
rain proceed from this horse.” 

” The glories of this horse consist of day and night, and 
the eastern and western oceans. Taking the form of a ' horse 
it bore on its back, Indra, Devas, Gendharvas and men. The 
ocean is its friend and its generating ca^e.” 

“ He wished to perform Yegna again and did great 
tapas. When he was tired of tapas, his glorious energy 
known as Prana came out. At that time His body began 
to swell and that body itself became the mind. He desired 
that this must be sacrificed. Then it became Aswa and 
became fit for sacrifice. This is exactly the significance of 
Aswa-medha.” 

The above quotation is likely to irritate both tae inter- 
preter and the critic of the modern type. The passage here 
quoted from one of the well-known Upanishads, clearly 
explains the import of an Aswa- medha or a horse-sacrifice 
described in the Puranas and Itihasas. 

II 

The modern Pandit with bis limited and blunt weapons 
of attack is completely helpless here. But the critic of the 
western type might hope for a successful attack with his 
sharper and wiser weapons. He must however remember 
that it would be extreme cowardice on his part, to ignore 
particularly here, his own self-made theories in this connec- 
tion. He IS strongly of opinion that the Upanishads are 

40 
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much older in their age than the Puranas or Itihasas, ah 
though he ia to a great extent innocent of their real character 
or even of their contents. To argue that the Upanishads 
tried to explain philosophically the sacrifice of horses prac- 
tised in the Puranic period, as he would call it, is certainly a 
disgraceful instance of anachronism. Excluding this in the 
present case, the silly and worn out weapon of the Interpo- 
lation Theory is the only one available for his use. It is a 
bare fact that neither he nor his learned colleague the modern 
Pandit have seen in their life-time any horse sacrifice of the 
description found in the text. Both of them depend upon mere 
historical evidence from the religious texts, whose contents 
as human history, have all along been found .;tc be less than 
zero. It is utterly useless and highly injurious still to 
continue arguing, inferring, generalising, criticising and 
reviewing in this mistaken fashion and temperament. In 
the interest of reason and humanity, such a course deserves 
to be immediately altered. There is a recognised and un- 
disputed way, wide open for all kinds of reasonable enquiries 
and healthy criticisms. A proper study of the subject under 
reference, must naturally precede them, always and in all 
places. It would indeed be a pity and an injustice, to insist 
or maintain, that Indian religious literature alone affords 
special room for exception to this rule. We can clearly under- 
stand from the above quotation, in spite of the current 
embarrassments, that the Aswa here depicted is the mind 
with the totality of its cosmological conception. The follow- 
ing couplet explaining the significance of the Goddess known 
as Aswaroodha, corroborates the same interpretation. ^ 

“ Whose existence is uncertain for ‘ Swa ’ or tomorrow 
is Aswa, representing all the movables and immovables m 



Maha-Bhabata- 


645 


the world. The Goddess seated above them and 'controlling 
them is named Aswaroodha by the wise.” 

The meaning here given of the horse to be sacrificed, is 
thus quite consistent with the definitions given in the Anu- 
Gita, for the sacrificial fire, the sacrificer, the sacrificial 
materials and the gold or wealth to be procured for the 
sacrifice. It would be impossible now for modern interpre- 
ters to rest contented with giving out some irrelevant 
remarks about the horse alone. If they are in earnest they 
are bound to taka up the clialleaga for meeting all the 
component parts of the sacrifice here specified. They would 
virtually have to ignore everj' line in the Anu-Gita, besides 
the Upanishads and other sacred texts treating of the sub- 
ject. A total condemnation of all the sacred texts of an 
ancient nation, for the simple satisfaction of an irresponsible 
critic, would be nothing short of vandalism. Similarly to 
allow an indigenous Pandit to bring disrepute upon the 
valuable legacy of a great nation, by his sheer ignorance 
and unauthorised interference, would distinctly display the 
depth of religious deterioration of the nation at large^ 

^ . The birth of Far-ilcshit before the commence- 

ment of the Asiva- Medhat and the appearance of a mun. 
goose at its close ■ Just before this Aswa-medha and after 
the death of Bhishma in the Uttarayana, the birth of 
Parikshit son of Abhimanyu by Uttara is mentioned. He is 
the only descendant left to continue the line of the lunar 
dynasty after the great War. He is said to have been born 
dead; but life was given through the blessings of Sri-Krishna. 
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To obtain the true significance of Parikshit several 
facts here detailed have to be noticed. The Qttarayana the 
time, and Uttara, the mother, both point to the influence of 
gnana or knowledge- Abhimanyu, the name of the father 
equally alludes to the same point. The birth being specified 
before the Aswa-medha, Parikshit does not represent a 
highly developed stage, but being after the great war, the 
obstructive elements represented by the Kurus are removed. 
At the closing ceremony of this Aswa-medha, a mungoose 
wit^ a golden head is said to have appeared and criticised 
the sacrifice as being inferior to the Yegna of a bramhin^ 
who by merely giving away his own food to others while he 
was dying of starvation, was taken by the Gods to the heaven 
with his whole family. The mungoose is said to represent 
anger which was once cursed by the Pitris and got over the 
curse in this Aswa-medha. 

T^’irrjn>'?frw i 

5=^: ^nqirTcr: ^n?r i 

It is an interesting story explaining the value of self- 
denial and of suppressing anger. It is so well narrated in 
the Puranic style that a reading of the original will not be a 
waste of time- The whole story however is likely to be 
condemned by the all-knowing critic as the later interpo- 
lation of a fable by some Pandit, ignorant of up-to-date 
requirements in historical treatises. The modern Pandit on 
the otlier hand is not prepared to admit it as a fable detri- 
mental to real history, but would insist on the incident as 



Maba-Beabata. 


647 


having literally taken place. To him the golden headed 
mnngoose is an actual mungoose that speaks in human voice 
at the end ot horse-sacrifices. ..How a psychological item 
like anger could take the form of a mungoose is no serious 
matter for his consideration. According to his psychology 
such things are not only possible, but are also very common 
incidents in every day life. Other Pandits have also told 
him so. In several cases of this kind, the Pandit iano friend 
of the critic somehow. In spite of these variences, the 
modern public is bound to accept the interpretations of both, 
without the least gratitude or respect for the valuable pro- 
ducts of the ancient venerable authors No better reason is 
assignable for the present calamities of these religious texts 
than the mere crooked-going of the time itself, 

^ Jf: I 


XV. ASRAMAVAlilKA PARVA. 


4J2. Vidura absorbed into Yvdhishtira in the 
forest. This Parva is known as Asrama-vasika or retire- 
ment to the hermitage. The Pandavas are said to have 
reigned at Hastinapura for a peiod of fifteen years at the 
end of which, Dhritarashtra, Gandhari, Kunti, Vidura and 
Sanjaya, all left to the forest for tapas. After some time, 
the Pandavas visited the hermitage, where, Yudhishtita, 
having learned from Dhritarashtra that Vidura has removed 
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himself to a distant place for hard tapas, went lonely in 
quest of him. When Yudhishtira met Vidura engagel in 
his tapas, the latter looked at Yudhishtira keenly and by 
his yogic process passed into the body 0/ Yudhishtira- The 
reason alleged for this curious and extraordinary incident is 
that both of them represent Dharma. 

ss 

?TrT; msfirfip?! I 

5 1 

11 

ariRrreRTffe^T 1 

qqr 4it4«n 4rg 4«rnT: ?T44t 4sn 1 
441^51 341 44 4ig4 4 T>T3: I 
444%4 4 I S41'4 4^4^^ I 
1^4^ 4 f4|Rf4i^?4?4; I 

41 ft 44: 4 islf^l m ^ II 

‘ Proceeding in ttie direction pointed out» Yudhishtira 
came to the hermitage of Vidura- Vidura then keenly 
looked at him without a winking of his eyes, and by the 
strength of his yoga entered into dIjo body of Yudhishtira, 
his eyes, limbs, senses anth breaths entering into those of 
Yudhishtira respectively. Yudhishtira has originated from 
the yogic strength of Dharma who is ever in this and the 
higher worlds, always pervading everything like the five 
subtle elements, earth, water, fire, air and Akasa. This 
Dharma is seen only by the sinle.ss and divine Sidhas, and 
is verily the Vidura who is the same as Yudhishtira.” 

The two Puranic characters Vidura and Yudhishtira 
are here plainly explained in the closing chapters of the 
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great Epic as representing Dharma whose history is yoga» 
No plainer explanation in human language, in a sacred text 
like the one under reference, is possible or necessary for the 
correct understanding of the subject. There are no inner 
or outer meanings for the passage quoted. It has but one 
unambiguous interpretation which is diametrically opposed 
to the current ignorant one that has unfortunately caused all 
the existing confusion and caricatured the scientific subject 
into a fable, a myth and even a human history. Nothing 
could be more unreasonably and injuriously mistaken in the 
useful affairs of man. 

The difference as depicted in the story, between these 
two characters, both representing Dharma may be noticed 
in thq functions assigned to them. Vidura as an elder mem- 
ber of the family, is entrusted with ‘the work of instruction 
to both the rival parties and denotes the passive side of 
Dharma. Yudhishtira, or brave in battle, as the name signi- 
fies, represents the active part in the acoomplishment of 
Dharma. Vidura's ending liis life by entering into the body 
of Yudhishtira is no part of history which would be relished 
by the modern critic. It must be in his opinion, an unneces- 
sary exaggeration and certainly a later addition, which 
spoils the beauty and correctness of the history of the Maha- 
Bharata war. He has his external and internal evidence to 
establish his celticism* But unfortunately, this whole Parva 
small as it is, is replete with much more marvellous inci- 
dents, which could not but be condemned as poetical fancies 
and worthless interpolations* If these incidents are how 
ever eliminated, there is hardly anything left in the Parva 
not even space for effecting an interpolation. 

43 . The reappearance of all thewarrioi's who 
died in the battle of Kurukshetra. Finding Dhritarashtra 
greatly aggrieved at the destruction of all his sons in the 
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battle, even at the wag end of his life, Vyasa wished to 
consol him by showing him all the warriors who died , as 
occupying their due and respective positions in the heaven. 
At the call of Vyasa, they are said to have come out of the 
waters of the Ganga and appeared before the Pandavas, 
Dhritarashtra and others. 

302? ‘-iTr*iR«T[ 5 R 5 t 5 [ 1 

«Ti;t¥rpn RqTi%^: 1 

5 Rfr^ cf^^cT dqWRiR sill I 
?RT: ^5®; 3 R^q i 

3 r|^Tg 1 ^«rRR 1 

cfg# qrf^i: ^ »fp*isror3?rjrj?r: 1 
?rf 355 rwCTTRrfTi^|: 1 

%q ^ 3#r 1 

^ot^VRf iTfT^q: I 

R q^cqrt^ 1 

?rq 1 

q^q qr^q qr qqf qi «q^r qg qt^qj^ 1 
q^q q^q^w ^ qq ??qq 1 
fqq^r fq^ffr^r fqqq^rqqc<qu; 1 
ii;R-q5qq''R;^; wgqqHrsj qi%fq; II 

W^ra^q =q qqr iq^q qgq^if^q 1 
5R; ?r?iqq 73 q; arq: aiqi^rqc 5 ra[. I 
r^URq^Rcn qpqrCc ^ qqn^q'r 1 
qq^ 35nqL ^qpq =qp^iq gq ^v- \ 
qqs^qr%^ q sq^qrq^qwn I 
i%r%Tq: ?fqq: qqqrriqfqq^q; I 

qiq^ qqrq; q^qq^ rqs^q =q^ I 
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55^ I w: I 

3^^: ^rtiRTw: I 

qiT?5i^ i 

?winm^i: fiRp¥raf^%: qfMir: §%; i 

’Rm^i STRT RF^r 1 

cTt siWJniRri: ii 

“Vyasa going into tbe river Ganga at night called for 
all the warriors from the various Lokas, A great noise was 
heard in the middle of the waters then, Bhishma, Drona, 
Virata, Drupada and all the rest of the deceased warriors 
on either side, appeared before the Pandavas and others, in 
their known attire, known weapons, flags etc., out of the 
water, with brighter bodies and bereft ol‘ all enmities and 
jealousies. Dhritarashtra was then gifted with divine eyes 
by Vyasa* His wife Gandhari ^Iso saw all her sons. All 
of them mutually greeted each other and felt very happy 

the whole night. Sons and fathers, husbands and wivesi 
all enjoyed each other’s company.” 

At Vyasa’s command again, all the warriors returned 
to their respective Lokas by going into the waters of the 
Ganga. The females who were willing to accompany their 
deceased husbands, were asked by Vyasa to plunge in the 
river. They immediately changed their form and joined 
their husbands. The various Lokas attained by them are 
detailed below: — 

*TrTr: 1 

% grew i 

ggr g w ggiggiwgr: i 

I 

g ami: i 


41 
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W 5rn% ^ti^: < 

aruTJ’JiRfr^jrf^ ^iat3fjg3??n>T^q[ ii 
•‘ The warriors came from the Lokas belonging to the 
Devas, Braraha, Go, Vanina, Yema, Yeksha, Rakshasa, 
Pisacba and Uttara-kuru. They appeared exactly in their 
own form, age and attire. They stayed for a whole night 
during which they mutually met, conversed and took leave 
of each other and also embraced their own females. At last 
they returned in the same manner as they came.*’ 

In spite of Dhritarashtra’s great attachment to his sons 
he had the opportunity of seeing them only now as he was 
blind all along. 

jreKic35fT'iif.?^rw ^55 II 
44 . The reap]pearance of Farikshit at the Sarpa— 
sacrifice. The original Maha-bharata by Vyasa is, as we 
have seen from tlie very beginning, described as narrated 
by Vysarapayana to Janamejaya at the Sarpa-sacrifice. At 
this stage of the story, Jenamejaya told Vysampayana that 
he could believe these wonderful incidents, if his deceased 
father Parikshit would appear before him by the grace of 
Vyasa seated close by. When Janamejaya thus expressed 
his desire, Parikshit actually appeared before him at the 
command of Vyasa. 

S2IT?T; ITcTP?qr^ I 

?qit %: I 

^ qRi%dH, i 

tr^r^R 35r a | 
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f^ci^ ^rr^rwr^r ^ ^ =^ 'rn'^; 1 
71^%^ ?m ?r %df|^: 11 

“ Parikahit was seen by Janamejaya in a glorious state 
along with Rishi Samika and his sou Sringi, and the decea- 
sed ministers. Jenamejaya highly pleased, bathed his father 
at the end of the Sarpa-sacrifice and bathed himself, Parik- 
shit then disappeared at that very spot,” 

We are almost approaching to the close of the Maha- 
bharata here. There are several important points to be 
noticed in this connection, before we proceed further. The 
marvellous incidents narrated here are of course likely to 
be interpreted in the usual fashion. 

Let the modern interpreter, if he would, now take note 
of the following observations regarding the passages quoted 
above, and see if he could still maintain bis present policy 
of interpretation, either in behalf of the texts or at least in 
behalf of his personal prestige. 

(a) The first and fpremost point to be ascertained 
here is the significance of Vyasa himself. Both by the critic 
and the Pandit he is admitted to be the author of the Maha- 
bharata* The text clearly states throughout that the Maha- 
bharata of Vyasa was narrated by Vysampayana to Jename- 
jaya at the Sarpa-sacrifice in the presence of Vyasa and 
under his instructions, and that the same was afterwards 
narrated to the Sownakas in the Niraisa forest by Souti. The 
text as it is with us at present, appears in the last form^ 
namely as Souti’s narration to the Sownakas, and specifies 
at every necessary stage, the facts of Vysampayana’s narra- 
tion to Jenamejaya and of Vyasa’s original composition. 
Besides these curious confusions about the composition itself 
we have noticed in the Adi-Parva that the whole text is 
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supposed to consist of sixty hundred thousand slokas of 
which one hundred thousand alone are now possessed by 
human beings. Thirty hundred thousands are in the Deva- 
loka, fifteen hundred thousands in the Pitri-loka and four- 
teen hundred thousands in the Rakshasa and Yeksha-lokas. 

^ aiHISdH. I 

rq5?r =^5^ 1 

tT^ ^TcRTf^ araitcrq; 11 

Besides these curious facts, Vyasa is mentioned as vir- 
tually the author of all the religious texts owned by the 
Hindus, including the Vedas, Vedangas> Upanishads, Iti- 
hasas and Puranas- In the beginning of every Dwapara- 
yuga, Vishnu incarnated as Vyasa, is said to compose all 
these texts anew- 

5rq> 5q> i 

^ flfT^KFJTJlT I 

g^i'JiTR ^ 11 

No historian of any known nation or country, can in 
this manner, ever lay claims to the authorship of all the 
religious literature posse.sscd by that nation. Nor is there 
any possibility of believing in the re urring appearance of 
the same author at different and distant periods of time, to 
perform exactly the same work specified. Except ignoring 
all these statements, like the modern critic, as extremely 
superstitionus and irrelevant* has the Pandit any reasonable 
explanation to offer for the purpose of establishing the truth 
and value of any of the facts mentioned here ? He is at no 
varieance with the critic in such matters, but having entirely 
yielded, would still pretend to argue to the contrary* just 
like one who has a screw loose in his intellect. 
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(b) The next point to be noticed here, is regarding 
the functions assigned to Vyasa as a character in the Maha- 
bharata itself. He is the father of Dhritaraahtra, Pandu 
and Vidura, and virtually the grand father of all the Kurus 
and Pandavas who fought against each other in the great 
battle at KurU-kshetra. He makes his appearance constantly 
on both sides and acts the part of an authoritative preceptor 
and of a venerable Rishi, and figures throughout like a 
Sutra- Dhar of the Great Grama or the . Maha-Bharata. 
This is certainly an uncommon fact in the personal history 
of any great historian. That a history should deal so much 
with its own author, looks highly suspicious to an ordinary 
eye. The critic would probably annul the fact altogether 
and t)ie Pandit would simply keep reiterating the same. 
Those who stand anxiously between them, are in the circum- 
stances of the case, likely to be crammed and confused by 
the unhealthy attacks on either side. Nevertheless, it is 
exactly the position unavoidably held at present, and it is 
highly desirable to escape from this danger as early as 
possible. 

(c) Vyasa orders the appearance of the warriors who 
died in the battle field of Kuru-kshetra and shows them to 
Dhritarashtra and the Pandavas. Again, long after the 
reign of the Pandavas and that of Parikshit, he arranges the 
appearance of Parikshit at the Sarpa-sacrifice and presents 
him to his son Jenaraejaya. This very Vyasa is recognised 
as the historian of the Maha-bharata war which probably 
ends with the death of the Pandavas. The Pandit’s expla- 
nations to reconcile these facts have still to be awaited. 
The critic of course can conveniently condemn everything 
whole-sale and make his position safe : only he forgets that 
if the whole text is condemned in this fashion, his status as a 
critic of the text vanishes at the same time. The indigenous 
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Pandits however can ill afford to take to this course with 
impunity, as he is bound to satisfy his own country-men 
with some explanation at least to maintain his status. We 
may now safely conclude that neither the .critic nor the 
Pandit is expected to enlighten us on the above pointss. at 
any near future, although the serious doubts- here created 
about the relevancy of the facts narrated, naturally strike 
us as demanding some reasonable explanations. Keeping 
ourselves away at a safe and respectable distance from both 
the Pandit and the critic for the present, let us try our 
chance to see if any reasonable and useful informations are 
available from the passages quoted above. We have repea- 
tedly found that the Maha-bharata or the Great Drama 
is one that is meant to be acted out by every human 
being w'ho cares to come out victorious in the battle of life. 
The real title of the text itself is Jaya or Victory. 

The Lokas attained by the warriors who died in the 
battle of Kurukshetra are definitely stated as Deva-loka 
Varuna-loka etc. Uttara-kuru is also mentioned as one 
of them and the Pandit is often observed as trying to 
identify the same with some place beyond the Himalayas. 

If he would similarly identify tlie Deva-loka, Varuna- 
loka and Yema-loka, as he consistently ought to, all hopes 
of farther dealing with him on tlie subject are at an end. 
Again the deceased warriims are said to have come out of 
the waters of the Ganga in their respective weapons, attire 
and age. 
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45 . The Puranic significance of Vyasa^ It is clear 
that the warriors here alluded to, retain their distinct charac- 
ter even after their deaths in the battle, but only become 
brighter in appearance. They thus represent certain perma- 
nent factors in the cosmology of man requiring only to be 
purified by hard fighting. As the products virtually of 
Vyasa, both the parties that fought against each other must 
refer to certain important principles in spite of their mutually 
opposed tendencies. The objectionable portions of their 
characteristics being destroyed by the fight mentioned, they 
get purified and become mutually attached. 

The various Lokas said to be occupied by these warriors 
after their death in the battle, point to the different stages 
of development attained by Karma-yoga or Maha-bharata 
worked out by Vyasa or the analyser of the Vedas. The 
gist of the whole plot iu the composition is, that the Vedas 
should be first analised, shifted and divided into various 
Sakbas or branches so as to suit the working details of every 
stage of Yoga whoso different processes are described in the 
Puranas and Itihasas. This general formula gives the clues 
to the significance of Vyasa, his dividing the Vedas* his 
making the Puranas and Itihasas and of his taking active 
part throughout the performance of the Maha-bharata. 
Everyone wishing to practise the Karma-yoga has to perform 
himself the various parts said to be played by the numerous 
characters in the test, all of whom are stationed within 
oneself. Each character will play his part at thje specified 
times and places, when the yoga is practised in the prescri- 
bed method. Some of the characters will appear as frienc^ 
and others as inimical, and after the necessary fight with the 
latter with the help of the former* they also get purified 
aud turn out friendly. All these characters appear and 
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disappear at their appointed times in strict accordance with 
the rules of practice. The detail explanation of each character 
must be left to better scholars and experts in the field of 
Yoga* Suffice it here to understand that the real subject 
dealt with in the text is a scientific one deserving more 
serious attention than what is now being paid to, with the 
mistaken impression of its being an old story of some human 
beings fighting for kingdoms and riches. The story like- 
wise should be recognised as a permanent one seriously 
affecting the destinies of every human being in all countries 
and among all nationalities. It is the history of no past 
event or events, but a history of the human being who 
would practise the Karma-Yoga as guided by Vyasa, that 
is, by a clear analysis of the Vedas and in accordance 
with the Puranas and Itihasas, below only to the standard 
of the Ramayana whose authorship abne is attributed to a 
different Rishi named Vanmiki. 

46 * Dhritarashtra, Gomdhari and Kunti destroyed 
hy wild fire. Dhritarashtra is said to have stayed with the 
Pandavas at Hastinapura for a period of fifteen years after 
the battle. After his retirement to the forest with Gandhari 
and Kunti he continued performing tapas there for three 
yearS) at the end of which period, himself, his wife and 
Kunti are said to have been destroyed by wild fire on the 
banks of Ganga. Sanjaya who accompanied them escaped 
from the fire and went away to the Himavat. 

*TP-<Tr<t ^ i 

i 

srw II 

Thus on the whole Dhritarashtra, Gandhari and Kunti 
lived for eithteen years after the battle. 
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crsTr^frf^ JR^ ^ ii 

It will be found in the subsequent chapters that the 
Pandavas reigned for a period of thirty-six years, that is 
for eighteen years more after the death of Dhritarashtra. 
The numbers 18 and 36 are particularly significant as repre- 
senting the Tatwas explained in the previous chapters of 
this essay. It would be a profitless undertaking on the 
part of the critic to question these facts as the numbers 
noticed here are unfortunately too specific and clear for his 
unnecessary attacks. He would certainly benefit Bimself, if 
he would take note of the interpretation here furnished in 
accordance with the Puranic formulas hitherto enunciated, 
and utilize the same for his further enquiries in a similar 
direction. If on the other hand he insists upon mere condem- 
nation without evidence or reason, he could only hope to 
meet with numberless passages of a similar kind and keep 
cn criticising till the end of time. He must remember that 
any criticisms by ’Wa.stern methods upon Eastern subjects, 
in order to prove useful, should necessarily conform to the 
established rules and particular conditions, connected with 
the subjects themselves. 

snsTlcgmt II 


XVI. MUSALA PARVA. 


47 . Destruction oj the Yadavas. This Parva is 
known as Musala or pestle, alluding to the destruction, by 
an iron pestle of the whole family of the Yadavas, an 

42 



660 


Musaia-Paeva. 


important branch of the Lunar dynasty to which Sri-Krishna 
belonged. Samba one of the numerous sons of Sri-Krishna 
was attired like a pregnant woman and the Rishis who 
visited Dwaraka were asked by the Vrishnis to predict the 
nature of the would-be issue. The Rishis highly enraged 
at this impertinent query cursed them thus. 

s'ifrr?; p5 i 

?4frt^5TW ^ f55T5Vi: i 

sr: iTir^TH li 

“ Samba will deliver an iron pesile» by which all of 
you wicked people will be destroyed. Your whole- family 
excluding Bela-Rama and Sri-Krishna will share the same 
fate. Bela-Rama will retire to the ocean and Sri-Krishna 
will meet death with a hunter’s shot*’’ 

This incident took place thirty-six years after the 
battle of Kuru-Kshetra. 

3T;qr^ g q;r5F^rf?ci[: i 

Er^i^rrtRr: i 

%qf i 

got =q qgariJjTTrrq Ctq 1 

V qrf^q ii 

The Vrishnis wont to Prabhasom and drank of intoxi- 
cating liquors. In their delirious state they attacked each 
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other. Even the grass there became pestles in their hands 
owing to the curse. Five hundred thousands of them peri- 
shed in the terrible fight. 

48 . The deaths of Bela-Ramat Sri-Krishna, 
Vusudeva and others; the submersion of Dwaraka and the 
loss of Krishna’s 16000 wives hy kidnappinq. The 
departure of Bela- Kama and Sri-Krishna is described as 
follows:-^ 

3t4i a«jiTrirr jtitwr: i 

<T^r I 

%sT5R^i ^4'n?ri%2irT^: ijq-t II 

?ral srraF ^ngKi r^q?fs: i 

?rf^2I5F^ fT^rgviR: I 

rHT: I 

rT^ qr^i^Toi; i 

^< ir vj i 4! ^i^'r sttt ^ JTfrmsstJr^rn ti 

“ Belarama was found engaged in his Yoga. From his 
face a white Naga or serpent extending to the ocean procee- 
ded, and was received by the ocean. Belarama, the supporter 
of the earth and pure intellect called also Sankarshana, was 
welcomed by Varuna and worshipped by him. Belarama 
having thus departed, Sri-Krishna considering the coiwplete 
destruction of- the Kurus and the Vrishnisj settled within 
himself that it was time for him too to depart. He took to 
Maha-yoga by controlling his .senses, when a hunter hit him 
on his foot Then the Lord and preceptor of Yoga procee- 
ded to his own region of unlimited glory.” 
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In the meantime Arjuna went to Dwaraka and learned 
from Krishna’s father the destruction of the Vrishnis and 
also the instructions of Krishna for him to remove the 
females in the family as well as the people of Dwaraka to 
Hastinapura, as the town would soon be washed by the sea* 
All of them thus left Dwaraka and Vusudeva soon departed 
his life and his four wives died with him. Arjuna performed 
the cremation ceremonies of all the five as well as of Bela- 
rama and Sri-Krisnna- After the seventh day when he was 
proceeding with the sixteen thousand wives of Sri-krishna 
and the rest of the people, Dwaraka was submerged. Whan 
they reached Panchanada, the Mlechas called Abhiras way- 
laid them and carried away all the females. Aijuna was 
, powerless to attack them as he found himself unable to use 
his bow and arrows. After his return to Hastinapura and 
after meeting Yudhishtira. Vajra the grandson of Sri- 
Krishna w^^nthroned at Indraprestha. 

Rukmini and a few more of Krishna’s wives destroyed 
themselves in the fire. Others took to the forest for tapas. 

Thus ends the story in the Parva. Arjuna being 
entirely surprised at his inability to save the females of 
Krishna from the hands of the Abhiras enquired of Vyasa 
for its reason. Vyasa replied thus, 

cP: ^THI: 3W& I I 

Tpg HTP gw II 

“ They are divine beings, divinely born and they 
returned in the same manner. For the purpose of establish- 
ing Dbarma, they were not further taken care of, by the 
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Lord. At Prabhasa, these females were thus cursed by 
Ashtavakra the muni. It is now time for you too to quit 
this for the higher regions.’’ 

48 . ' The Puranic import of the ■ above incidents. 
In the above narrations several important facts demand 
careful examination and reasonable explanation. There are 
two co-ordinate events detailed in the Maha-bharata by this 
time, the one being the destruction of the Kurus in the battle 
of Kurukshetra and the other, the complete annihilation of 
the Yadavas by mutual quarrel at Prabhasa. The Kurus 
and the Yadavas are clearly mentioned in the text as two 
important' branches of the Lunar Dynasty. We have also 
often noticed the significance of these two terms as distinct- 
ly defined in the religious literature- II 

I i srqraii arq-q^^r: n 

The doing of acts refers to the Kurus and the restrain- 
ing from evil paths refers to the Yadavas. The one alludes 
to the fighting required to control the senses, namely Yema 
and the other to Niyema so repeatedly and so clearly defined 
in almost every text on the subject of Yoga. After these 
processes are successfully undergone, we have to relinquish 
them and proceed further ou. Vide II 

q fqirqqq; I 

qq q niqrf^f^scqqrqqqq: i 

qqreftqqqr^sq fqqRfiqtqq^^: i 
f^JTt q^TJn^^ f^qqrq; %qqf%; li 
“ The subtle Kala of Soma is the Paramon region of 
VishnUj It is the eternal, formless and inconceivable 
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Swahhava, known only by the highest form of meditation. 
Yema denotes the processs of controlling the senses by the 
knowledge that Bramhan is everything. Niyama denotes 
the practice of meditation of the glories of Bramhan, elimi- 
nating everything alien to it.” 

The Soma-Kala is the purest state of mind aimed at 
by both the above processes namely, Yema and Niyema. 
The natural origin of the Kurus and Yadavas from the Soma 
Vamsa is now as clear as it oould be. The definitions fur- 
nished are sufficiently plain and reasonable so as to be 
easily understood. 

Prabhasa at the mouth of the Saraswathy river in the 
Western ocean is specified as the exact spot 'where all the 
Vrishnis are said to have fought among themselves and 
perished, and also as the place at which Ashtavakra cursed 
the wives of Sri-Krishna* Its geography has been already 
noticed in connection with Belarama’.s pilgrimage just before 
the battle of Kurukshetra. The name of this place has also 
been found to have originated from the fact of Soma’s or 
Moon's getting cured of his consumption and becoming 
bright again by his batli in that Thirra- We have also 
noticed in detail the extreme absurdity of tlie modern iden- 
tification of Saraswathy, which in spite of its non-existence, 
is known to all as never emptying itself in the western 
ocean. It is however this very spot named Prabhasa that 
is here specified as the place at which the above events have 
occurred. Can we ever hope to be favoured with a reasonable 
explanation on this point from either the critic or the Pandit 
before we are compelled to listen to their destructive eluci- 
dations of the subiect altogether t The geography of this 
Prabhasa is not earthly but Yogic, and the venerable sages 
who understand the subject clearly, have exactly described 
the site, as they have treated every thing else correctly iu 



MAHA-BHABiTA. 


665 


the text. With a ridiculously mistaken idea of a geography 
of this kind, what is the useful information to be expected 
from the prevailing interpretations ? Should by chance any 
geographical description appear to tally, nothing further 
would be available to give a reasonable meaning, when the 
current methods of interpretation are followed. But too 
often we come across geographical riddles themselves which 
at present no one is able to solve. It is a serious question 
here to be settled once for all, whether the ancient Rishis of 
India did not know general geography or even the geogra- 
phy of their own country. Granting that they were ignorant 
of this subject what value could be attached to their treat- 
ment of history ? Is Indian geography after all such a diffi- 
cult subject to master ? The modern criticisms brought 
against these sacred texts, are surely too silly to prove any- 
thing derogatory to the extraordinary powers and high 
intellectual developmeut of their venerable authors. Every 
geographical detail furnished in the religious literature has 
its serious and suitable meaning and application which could 
be consistently carried through without the least trouble or 
friction. The Saraswathy river in question, is certainly the 
Sushumna Nadi of the Yoga philosophy, and its discharge 
at Prabhasa in the western ocean alludes clearly to the 
Muladhar at the lower end of the spinal column known as 
the western region . The Rishi named Ashtavakra or eight 
times twisted, refers to the Kuudaliui supporting the eight 
prakrities- U It would be unnecessary dig res- 

sion to go more into the details of the subject. Let us only 
be clearly convinced that the Pandit and the critic are 
entirely wrong in their interpretations and criticisms. No 
doubt they have become too powerful by our own negli. 
gence, and too much used to their mistaken ways to admit 
of immediate improvement We are thus forced to live 
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amidst them for sometime longer, bu^ could easily guard 
against their mistakes, with a little precaution. 

The deaths of Sri-Krishna, Belarama, Vusudeva and 
bis four wives, narrated in this Parva, as well as the robbing 
of the sixteen thousand wives of Sri-Krishna by the 
Abhiras at Panchanada require an explanation. That 
Krishna's father Vusudeva had but four wivesi might be 
remarked as a matter of chance, but Vusudeva has been 
already noticed as representing Nigama or Sruti in general 
and the four Vedas are naturally described as his four wives. 

€i 3Tf i 

^ t^T4: fis'TOJRTt: II 

In the above quotation, Belarama and Sri-Krishna are 
clearly explained as alluding to the contents of the Vedas. 
4^4: II Similarly, the sixteen thousand one hun- 

dred and eight wives of Sri-Krishna are plainly stated as 
referring to the various Upanishads. 

What is the loop-hole the critic is going to find out 
here to thrust his usual weapon through ? The Krishna- 
Upanishad from which the above passages are quoted per- 
haps tried to explain philosophically these historical inci- 
dents. Could the critic with his established theories, consis- 
tently put forth this argument t The Puranic period he 
has discovered, comes long after the Upanishadic one; and 
the anachronism clearly evident in his criticism, he is not 
perhaps going to care for. Or, is he going to condemn the 
whole of the Upanishad as a later intepolation t In either 
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ease, he stands too high for haman approach. Let us now 
ask the Pandit how he is disposed to clear our doubts. First 
of all, he has no doubts of any kind in such matters. The 
Upaniahads and Puranas and even ordinary literature can 
very well incarnate as men and women. He Ls personally 
acquainted with several women in his own village, who, he 
knows, are incarnations of Panchatantra, Reghuvamsa, Magha 
and Amara-Kosa. Such is the simplicity of his belief. The 
critic and the Pandit thus represent two mistaken extremes, 
under whose clutches, the sacred texts are now suffering. 
Even as a human story, is not the absurdity of affirming 
that sixteen thousands of wives were kept by a single person 
self-evident ? Does the Pandit think that the Rishis made 
an arithemetical mistake in the actual figure t How many 
thousands would then be reasonable in his opinion t Then 
again this large number of Krishna’s wives is said to have 
been robbed away by the Abhiras at Panchanada, 

Abhira means a cow-herd or a Gopa, and the Gopis here 
taken away naturally belong to the Gopas, the Go or cow 
having been already explained in connection with the Gd-dana 
mentioned in the Anusasanika Parva. Panchanada means 
the meeting of five rivers or five oceans, and technically 
refers tosomeAdhara or plexus like Samanta-panehaka 
specified in the Yoga-Sastra. This is exactly the significance 
of the explanation given in the text in the words of Yyasa. 

i 

The most important incidents here, namely the depar- 
ture of Belarama and Sri-Krishna have their own technical 
significance in this manner. But it must be confessed here 
that it is not as easy to furnish the proper interpretation 

43 
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as to point out the absurdity of the current one, for two 
important reasons. A full knowledge of the subject is neces- 
sary to explain every detail properly, which I do not 
certainly pretend to possess. Another equally serious draw- 
back lies in the difficulty to convince people who have formed 
for themselves a wrong idea of the whole and hold on to it 
tenaciously. The real import however of the story of Sri- 
Krishna is so succinctly and so plainly told in the Gopala- 
tapini-Upanishad, in the following terms- 

qt ^ cnt ii 

^ Jiraair =q i 

%3TgTqri> ^ncrsR^rnrq: i 

3T^r^m: f^orr irfcrfetiH. i 

Jj555r?i% I 

hr^: i 

auRcW 5r^i%c4 i 

qrqR?! ii 

*• Krishna means, he who obliterates (Karsha) sins, he 
who has to be known through the Vedas and seen in the 
Go-bhumi, and he who actuates the acquirement of know- 
ledge known as Gopi-vidya. Combined with Maya* he 
becomes Sakala-brarohan. Krishna is he who first created 
Bramha and protected him with knowledge. Bramhan is 
single and no two. By Maya it appears as four. Belarama 
son of Rohiny originates from the vowel ‘ a ’ and represents 
Viswa. Pradyumna originates from the vowel ‘ U ’ and 
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represents Tyjasa. Anirudha originates from ‘ M * and repre- 
sents Pragna, Krishna originates from half Matra or tona 
on whom the whole universe rests. Rukminy belonging to 
Krishna, repr esents the original Prakriti or creative force. 
She is named Prakriti by the great on account of her Pra- 
nava form. The Gopis represent the Srutis that lead to 
knowledge. Krishna is therefore Gopala and the ruler of 
the universe, having originated from OM.” 

Let us carefully examine the above descriptions in detail 
with a view to find out the real gist of the whole story. 
Krishna alludes to the practical process of removing sins. 
The prominent idea is action aad naturally refers to Karma- 
Yoga. The Gobhumi refers to the region of light, and not 
of darkness pertaining to material affairs. The conception 
is clearly stated to refer to Sakala-bramhan which is exactly 
the Bramha-Kshetra hitherto noticed throughout the text. 
The Upanishad here quoted explains the whole story of Om. 
Its component parts constitute the four Devas, namely Bela- 
Rama, Predyumnai Anirudha and Krishna, standing for 
Viswai Tyjasai Pragna and Turiya respectively, which are 
the well-known technical names for the philosophical and 
psychological bases for waking, dreaming and sleeping states 
of life as well as for the one beyond. The sound or mantra 
Om represents the whole idea in the technical language. It 
must be clearly understood here that Om is not the idea 
represented, but that it is only the verbal expression for the 
specific idea of the totality of human cosmology. Why this 
particular sound was pitched upon to represent this idea is a 
purely technical subject in our religious literature* which 
contains a special treatise on the physiology of sound. It 
should be separately studied, before any opinion is ventured 
for or against the correctness of that science which is proba- 
bly yet new to the western nations. It has been already 
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touched upon in the previous pages of this essay while notic- 
ing the significance of Manwantaras. Professor Macdonell 
notices this subject however, in his History of Sanskrit Lite- 
rature, as an uninteresting and unintelligible one to the 
Western scholars. He refers to it as the Mimamsa dogma 
of the eternity of sound , Sphuta, or the imperceptible and 
eternal element inherent in every word as the vehicle ' of 
its sense. The working of the four bases of life above noticed 
namely, Viswa, Tyjasa, Pragna and Turiya, in their pure 
state, is described as their history in the religious literature. 
They do not represent the Rajahs of any country in India 
as it is now misunderstood, nor do the Upanishads take the 
form of any females of the cow-herd class. The Upanishads 
as the term denotes, are so much attached to the Lord as a 
good woman to her beloved husband. This is a simple idea 
introduced in the literature for the purpose of explaining the 
subject to the common people and it has been absurdly, mis- 
interpreted and miserably criticised. It will be clearly evi- 
dent from the descriptions given in the Puranas and Itihasas 
how the philosophical ideas contained in the Upanishads, 
are so reasonably and so plainly explained therein. Such 
explanations of a text can never become independent and 
original histories of extraneous incidents. The Puranas and 
Itihasas are only the commentaries of the Vedas and not 
separate texts. 


ri u 


The following quotation from the Padma-Purana 
explains the point in question. Krishna» Sankarshana, 
Predyumna and Anirudha are explained in the clearest 
terms. 


^»i5nH *T?rr i 
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JjjnH ^ ^ ) 

^ T%Tt Rr5I?[^fltT^ I 

^Tftf^ ?jsq<g;T2r Jiat f%g: i 

^ottit%; i 
^?Tnqi% ^iKT^rT I 

sraiEftt i^wra: sctit^: i 

\a 

3fW ^1% f^JTlt^TT I 

^^51157 liJTRftsfsr^tgC^ II 

“ The whole universe is filled with my Avykta form 
and hence I am known as Vishnu. Everything lives in me 
and I live in everything; I am therefore V asu—deva. Every- 
thing is dragged by me to Avyakta at the end, I am there- 
fore called Sankarshana- When I desire to create, I am 
named Predyumna- Excluding Vishnu and Siva, none can 
obstruct Me on account of My Yoga, I am therefore called 
Anirvdha." 

How does the Parana now differ from the Upanishad? 
The commentary of a philosophical text is no independent 
or original work, much less a separate historical treatise- 
What has archseology and geologj' to do with philosophical 
texts and their commentaries ? Will the Pandit and critic 
open their eyes now at least t The description of the depar- 
ture of Belarama quoted above from the Parva under refe- 
rence contained some curious facts. A white huge serpent 
is said to have proceeded from his face and passed into the 
ocean and Varuna welcomed him at last. 

Jld iT^rg^Tid; I 

sicf^2r 

What is this historical incident according to the views 
of the Pandit and critic except some meaningless trash ? 
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Have they ever counted the numer of similar -paeaages in the 
text which they would have to condemn in this manner ? 
There is no doubt that they would invariably have to meet 
with such unpleasant and irksome passages in every page 
of the text pocking their eyes at every step and yet they 
would not open and use their eyes. Their whole work till 
now has been in the dark and they have completely failed 
in the game. There is the Kurma-purana furnishing the 
clue to the incident in question by explaining, the signi- 
ficance of Ananta, Sesha or Belarama. 

%*TRn wsr: i 

JfTire’Tt 3fsTT^: 1 
^ ^ ^I55rf?T I 

cwnt^ tfigR Pft : I 

rpit: 11 

“ Below the Patala regions is found Vishnu’s body in 
the form of a serpent known by the names, Sesha, Kalagni- 
rudra, Yogatma, Narasimha, Madhava, and Ananta. The 
whole universe rests on him. Kala or Time, the tamasic 
form of Siva, lives in his mouth and destroys Jagat by its 
poisonous flame.” 

» 

Again Sri-Krishna quitted the earth after he was hurt 
by the arrow of a hunter. Does this incident contain any- 
thing to catch the attention of the Pandit or critic ? The 
very words of the text ate as follows. 

“ Jara hit him on the foot and approached to catch 


him." 
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Where is here the Pandit's piety and where is his reve- 
rence towards the Lord which he often pretends to possess, 
if he is bent upon establishing literally that the Lord died 
of an arrow-shot from a hunter 1 He would probably consol 
himself by treating it as an important instance of unavoid- 
able fate. It is sometimes Pnranically explained as the 
retaliation by Vali of the Bamayana. An enviable consolation 
indeed if it is literally understood. The critic is sure to step 
in now to take advantage of this fit opportunity. He cannot 
afford to let it go for nothing. He can conveniently establish 
here that Sri-Krishna was certainly an ordinary man and 
perhaps a bad man too. He is willing and even anxious to 
shower a torrent of abuses at this junctute» if possible, but 
he is restrained only by his fear of irritating the religious 
Hindus who still exist in the country in suet large numbers. 
He is not however afraid of the Pandit who he knows will 
easily yield* Instead of consulting, for our humble purpose 
this wonderful Pandit or that dexterous critic* let us apply 
ourselves to the Upanishads and the Puranas, the original 
sources for religious instructions. The Upanishad we have 
already noticed defines Krishna thus. 

“ Krishna is comprehended by the half matra or tone 
in tiia.njantra Om and Visvom is placed in him.” 

Have the modern interpreters yet correctly understood 
the meaning of this half of a coplet ? Certainly, no. Other- 
wise, they would not have conducted themselves in the 
manner they have done. Here Visvom clearly refers to 
Avyakrita or the original material cause of the universe 
which rests on Krishna, and the idea is represented by the 
half matra of Om. We have yet to seek for the import of 
Krishna's departure from the earth. As the Purauaa and 
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Itihasas have been found to be commentaries of Upanishads 
the latter are no doubt the original texts- Doubtful passages 
in either may therefore be mutually consulted to arrive aD 
correct interpretations. The following from Dhyana-bindu- 
Upanishad, speaks clearly on this point. 

srsTJT^ i 

naiqr i 

%c5(irR[fiRT%q ii 

arqi^ ^ ^ II 

“ When the sound of Om ends and silence ensues, it is 
the highest stage. The Pranava is the bow, atma the arrow 
and Bramhan the aim. When the shooting is done well, 
the Bramhan is perceived and all actions cease. Pranava 
with the Aaf/ iowe leads to salvation. The vanishing end 
of Pranava’s sound, resembling the long tone of a bell and 
continuous like the flow of oil, is inexpressible* Ha who 
khows it knows the Vedas.” 

The shooting of the arrows is here clearly explained. 
The conception of Krishna as the Lord and supporter 
of Viswa continues until the half matra continues. The word 
Jara is literally interpreted as hunter, and as used in the 
text refers to the waning or gradual decreasing of the sound 
of Om. When the arrow is properly shot, after undergoing 
all the preliminary process of yogic practice, the half matra 
vanishes and silence ensues. The Bramhan is then perceived 
in which the conception of Krishna merges. The departure 
of Sri-Blrishna the Lord of Yoga, from the earth to his own 
glorious region is thus distinctly explained, 
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55^TJI[ I 

arr ^ ii 

The significance of Musala or pestle may also be noticed 
here. The text sa3’s: 

g?r^5T^JTiq ^ s^ii^er i 

^rtrirffi- ^i|ft ii 

The Rrainha-denda which represents the pestle here, 
is in Yogic language the spinal column containing the 
Sushumna and the plexus. Wlieu the necessary Yogic pro- 
cesses are practised, the Yadavas or the good Vasanas, 
resulting from the practice of Kiyama, also vanish in course 
of time. Thus ends the description of the departure of the 
whole Yadava family of the Lunar dynasty. The pious 
Pandit may now take his rest without being bewildered at 
the necessity to answer unpleasant questions. He may put 
off his anxiety to invent reasons for the marvellous acts of 
Sri- Krishna, which ho believes, to have been performed, 
within the bounds of Indian soil. Let him stop sobbing over 
the news of the death of Sri-Krishna, which he has gathered 
from the Musala-Parva. He is earnestly assured that Lord 
Krishna is not dead, as He is probably not yet born for the 
Pandit. The critic ma^' likewise retire from his field of 
exercise, as he may also be assured that Sri-Krishna belong- 
ing to our religious literature, represents no human being 
yet born in India or would be born hereafter. He is the 
ioreZ o/ Fcgra and no hero of human history. The history 
in the Yoga-Sastra is the history of the human being who 
would take to the practice of Yoga. Sri- Krishna incarnates 
for h- s use alone and departs from him when he advances 
to higher stages where the Lord’s iielp as Krishna is not 
needed. From bis valuable criticisms on historical matters 

44 
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the critic may now safely tear off those relating to Hindu 
religiou-* literature, as the subject he has touched belongs to 
a different technical school where he has not yet secured his 
admission. The practical result of his work, as it is at pre- 
sent, is -only to obstruct even the rarest chance of obtaining 
correct informations on the subject- 

We have but one more important point to be noticed in 
this Parva, Dvvaraka is said to have been run over by the 
sea, when led by Arjuna, and its residents proceeded to 
Hastinapura. 

3 ^ i 

“ The waters of the sea followed the foot-steps of 
Arjuna and^ of the residents of Dwaraka, as they were 
leaving the town, until the whole of it was submerged*" 

The arclueology and geology of the B. C. period do not 
furnish definite informations on this point- From the des- 
cription in the text however, Dwaraka appears to have been 
long submerged. If therefore any locality in India is at present 
identified as representing the same, it must be an entirely 
different one, or the original Dwarka must have reappeared 
in some century A* D- That Arjuna and the residents of 
Dwaraka should have known previously the exact time at 
which it would be washed by the sea and that the sea itself 
exactly kept pace with the march of th§ people as described 
in the t^xt, look somewhat -suspicious. But there is hardly 
any use in discussing this question in this geographical style 
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as we have already found that the residents of this town, 
namely the 'Yadavas do not represent material creations* 
Let us therefore turn the pages of our religious texts them- 
selves and see whether we can convenient!}' obtain the 
proper geography of this Dwaraka consistent with the nature 
of its inhabitants. We have noticed the definition of Dwa- 
raka in Chapter III of this essay while examining tlie signi- 
ficance of similar name'! as used in the religious literature. 
Vide page 249 Volume I. 

to ii 

II 

“ The great and the wise defiine Dwaraka as a place 
provided with plenty of openings all round for Dharma, 
Artha, BLama, and Moksha. The residents of Dwaraka, both 
males and females possess four hands.*’ 

This is not surely the Dwaraka of the critic or Pandit. 
It is the Dwaraka of those who know the tatwa or gist of 
the text* It refers here clearly to a purified heart within 
whic'n alone Sri- Krishna and the Yadavas will rosid . The 
Samadra or ;bf> se ' t!.-; >;''V(*ro'l ic o.’er ifter ' 

of Sri-Iv' Ish;.a has to .i-..; '•'>'im' i. 7'*'o ■!; ■ 1.- 

the oniiuary appiieucion of ..it- te. ni oamudi a ii. .iu- i us 
literature. 

“ On account of the property of pervading, occupying 
or covering, the term Samudra is used to denote Budhi or 
Reason.” ^ 

These definitions render the geography in question 
sufficiently clear. As long as Sri Krishna and the Yadavas 
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reside in this locality» it remains as Dwaraka, but as soon as 
they quit it, it is covered by the sea- The pure and devo- 
tional heart, soon becomes a hot-bed of quarrels guided by 
mere reason. The sacred religious philosophy turns into 
profane atheistic Budhism- This is the real import of the 
whole story. This Dwaraka is thus created and destroyed 
by Sri-Krishna and unless wo procure his help, it is not 
only hopeless to reach Dwaraka, but also to live without 
being drowned in the sea. The Budhism or the authority 
of mere reason which so brutally domineers at the present 
time, is the result of letting Sri-Krishna slip away from our 
hearts ; and at the very moment he leaves us, the iron age 
known by the name of Kali commences its despotic rule. 

All the enlightened interpreters of the day may now 
take note of these facts and console themselves. The recla- 
mation of Dwaraka and the removal of Kali are thus within 
the lawful privileges of every human being without distinc- 
tions of caste or creed, age or sex- One has only to exert 
his best to get hoLi of the Lord Sri-Krishna. The sea will 
then quickly recede and Kali wild take to his heels. Dwaraka 
with its noble residents will also certainly begin to reappear 
in increased splendour. 

artq ^ r%5i3 I 

We must now leave this terrible Musala Parva here 
and proceed to the next one. qq II 
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50 . The advent of Kali-Yuga and the final 
retirement of the Pandavas to the Mount Mem passing 
through the Red- sea and the sandy ocean. This Parva is 
known as the Maha-presthanika, the great march or advance 
of the Pandavas to Maha-Meru, after vesting the adminis- 
tration of the country in the hands of Parikshit under th* 
regency of Yuyutsu, the son of Dhritarashtra by a Vysya 
woman. 

gfqfg?:: i 

% I 

irr wt: i:m: ii 

“ Yudhishtira entrusted the whole country to Yuyutsu 
and crowned Parikshit as the ruler. He then told Subhadra 
that her gratid-son Parikshit was entlironed at Hastinapura 
and Vajra the surviving member of tlie Yadavas at Indra- 
prastha, and that slie should guard the latter too. She was 
also advised not to swerve from the tath of Dharma.’* 

The advent of Kali at the time vvas discovered and 
pointed out by Sahadeva to his brothers by the occur- 
rence of quarrels in the sales of laiuled property, on account 
of greed for money and the con.'^equent loss of Dharma, 
which induced the Pandavas to quit Hastinapura at once* 
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g SM I 

«i%r ^Jrqcsrrnr i 

5IIH ^f^*i ?rc^ f ?Tr% I 
^if?g ^«Rr*TRr ^ srs^g ?Tf?:: i 
^ g q^tiH im i 

'<T%^r f^rif ?; i 

egc^^jfrg ?T^s?fK 3cT5g4(gf^: i 
?rfqt ^r|ort-«nT4 ar% i 
gf?r%^if^ ?irc^ =^ i 

'T»w ^ >sfT%^ HH^T: I 
3n?lfrr trh r%44r ^r^rarf^Trft n 

The five bothers, Paachali and a do^ which ' followed 
them, passed through several places and reached the red sea 
where they met Fire or Agni of seven rays, who asked 
Arjuna to return his bow named Gandeva, as it was of no 
more use to him, as Krishna has returned his disc already. 
The bow and the ari’ows were then returned to Varuna, 
their original owner, by throwing them into the waters. 

5rf?«ifrTJi; ^?rq; i 

arf^ 

JTTwri^ ?Tr5^?g5qr>JT5q; i 

?r i 

3R 'Bvg^ grm i 

tTf^^33T ^ ^rrg i 

i ^ ft«i3iTr?fl'iT5R# I 

^'m^TfcT 5fT%fRqi4^R<iirg[: 1 
^rgqi ^f^irnK 1 
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^ ^ SIIT%tTl^«JTS^c^ II 

Then they passed on making a circuit round the earth 
to the northern regions, crossed the Himavat and found a 

i o » 

great desert of sand. Then they saw the Great Meru, and 
further proceeding, Panchali fell, then the four brothers fell 
one after another. Yudhishtira remained alone with his dog. 
Indra soon appeared and induced him to go with him to 
heaven, without the dog, but Yudhishtira pleaded for the 
dog, while ic turned into Dharma himself who came to try 
him. Yudhishtira was then taken to heaven in a divine car. 

i 

II 

arr ^ i 

riwir?^»i ^ dcJr; 5Tintiq: | 

^rar; vtrft i 

5IHrT% K53if qidirgTTfTTq; I 

riri> i 

^ ^5!T»TR[':?r I 

snif : ^wr^fiK’^: ii 

The Pandavas and Panchali marched all along practis- 
ing Yoga, but fell one by one while they failed in their 
P^ctice. Yudhishtira alone was able to go to heaven with 
tis own body. The above is more or less the whole story 
^ told in this Parva- Now is this real history, entire fable 
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or both or neither ? How far are the geographical details 
correct ? Woat and where are the Red seas the Himavat 
the sandy desert and the Maha-Meru here specified ? Vv'ill 
the Pandit and the critic still fight for the identification of 
any of them in Asia or Europe ? It would be sheer waste 
of time to go into the details of these items for the purpose 
of convincing the modern interpreters of their unconscious 
mistakes. The significance of Maha Meru has been already 
noticed in chapter III of this essay. Vide page 188, Vol. I. 

7ri%rr^ ^ i 

gr sTii'd; i 

'rt^r ii 

II 

f r% i 

fisn 'T3g^ I 

II • 

II 

‘‘ After the total dissolution of the universe, what 
remains in the subtle form, namely Eswara’s Maya, is 
known as the Meru mountain and the Deva Loka. This 
Meru is verily the real Akasa. It is known as Dharma, 
Deva and V eda. The four peaks of this Meru are the four 
Vedas.” 

The geography of this oft-disputed mountain is now 
clearly ascertained. The Meru being now explained as 
Dharma* it is almost a synonym for Yudhishtira, who, 
here, must be understood as having reached the highest 
peak of this mountain, and his brothers and Panchali as 
, having fallen short of the mark. 

fJmRT II 
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est 

The whole description thus allules to the progressive 
march or advance of Karma -yoga, the Mahapresthanika 
detailed in this Parva. Any ditfere.it interpretation, to be 
acceptable on these points, must directly disprove the 
genuineness of the passages quoted and postively condemn 
the logical inferences here drawn. 

It has been noticed abvjve that Yuyutsu> the son of 
Dhritarashtra by a Vysya woman was appointed to the 
Regency of the whole state wiiile Parikshit was crowned 
and the Pandavas left Hastinapura. 

We can plainly see at this stage, that with the departure of 
the Pandavas, the Bramha-Kshethroin constantly noticed 
in the text is almost at an end. Yuyutsu as depicted here ^ 
represents only Kshetra-vysya, a status lower than that .of 
the Kurus, Pandavas and Yadavas. Besides, Yuyutsu is 
mentioned as a son of Dhritarashtra and not of Pandu, 
These facts must furnish the nece-jsary clues to the exact 
stage of the Karma-yogj referred to thereby. Yuyutsu 
literally means only ‘ desiring to fight ’, and clearly differs 
from Yudhishtira or ‘ steady in the fight ’• This plainly 
shows the lower standard of attainment. It is useless to 
argue against these clear facts as matters of chance. The 
wise and venerable authors of the texts knew, more regard- 
ing what they were about, than the modern Paudita and 
critics. The Regency of Yuyutsu is an exact Puranic render- 
ing of the following from the Bhagavat-Gita. 

“ More of Karma or action is prescribe.! for the prac- 
tice of yoga by one just desiring to enter the field 

43 
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The incident noticed regarding the return of the bow 
of Arjuna at the instance of Agni or fire of seven rays who 
appeared near the Red Sea demands an explanation. Fire 
appearing in the form of a man literally is no doubt meaning- 
less, in spite of the Pandits’ attempt to explain as such. 

The seven rays or seven tongues of fire have been clearly 
explained a little while ago, as referring to the five senses, 
mind and intellect. Fire in the religious literature generally 
refers to knowledge. 

f fran ii 

That the work of Arjuna’s Gandeva and Sri-Krishna's 
disc was over by this time, certainly alludes to the comple- 
tion of some specified work, namely the Karma-Yoga of the 
Maha-bbaralu* 

'ivvssTr trimgtjq; i 

3!rg i 

The destruction of all the Kurus and the Yadavas 
before the departure of Sri-Krishna and the fall of the 
Pandavas and Panchali after him are perhaps noteworthy 
here. The work of Sri-Krishna as Yogeswara ends before 
the Maha-presthauika where Dharma appears as a dog 
attending on them* 

‘‘ The dog alone followed the Pandavas to the forest 

All the bad Vasanas in the sphere of devotion having 
been destroyed in the technical battle of Kurukshetra and 
the good ones by the technical rule over the Kingdom for a 
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period of thirty-six years, pure Dharma alone now remained 
to accompany the Pandavas to the great forest with the 
Meru in the centre- We have clearly seen in this Parva, 
how every technical statement in the apparent form of geo- 
graphy and history, is easily and sensibly explained by the 
Bhagavat-Gita and the Puranas. How could we then accept 
irrelevant and deteriorating interpretations, and tolerate 
abusive and destructive criticisms, however high may be 
the authorities from whom they proceed ? 

g’s ^ i 

II 


XVIII. SWARGAROHANA PARVA. 

• <- • - 


51 . Yiudhisktira ascends to Heaven and sees his 
brothers, Drowpadi, Krishna and all the deceased warriers 
seated in their respective divine regi9ns. This is the last 
Parva in the Maba bharata known as Bwurgarohana or 
ascension to Heaven or Swarga- Yudhishtira having been 
taken to Swarga by Dlianna, was advi^jed to bathe in the 
divine Ganga by which he would be transformed into a 
heavenly being. Thus, after his bath and change of body, 
he proceeded to see the Pandavas ami K.uras seated in their 
places duly assigned to them. 

ir:f jtt qigflfTi%e?5vriq[ i 

arq^TTir rRiR 
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cifTt i 

iTci^T'crr'fr ar^fR: ?mrp: i 
^rar 3T#f ifr kh f scrsfr gf^: i 
5R ^ gprsjrmr: I 

^TR^rar^ ii 

The divine original stations to which all the Kurus and 
Pandavas are said to have returned in the Heaven are enume- 
rated here- 

JTf r^r ¥fi^: sit r%; i 
r^^TfST ^l-oir writer I 

?cRR =? 31%%5t ' 

31%|5r ZTSTrJTcfJ^ I 

'jcTTiar vi^5rFT spt i 

gcT^rsiT niRffr ?T5ifR^r i 
q?fr¥Jft ' 

fqcrai'T^ =q'w) f?%35r qrf^q; i 
=q i 

t^ciFrf ^ i 

Jim qfr^^Tf: i 

?T gwr JHR; gmj^ iq%ci. i 

^t?T w?Tr JTfRq: i 

3ni^t?r fqf^r: pqq»T i 

genre qnr i 

fcT^farjJTsrr: ^rrg’ilRni. I 

^ ersTT %q gf%f^: i 
am^r JTimrq: i 

T^m^r^qmrl ^r ^>Tnj; »nrnJTR?T?l, i 
^r: ^ JTt^TJi'nr qm ?Rr^: i 

^re^rt^iTt f i 
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aTBsfeir: i ^ 

?:r^T irsg^fTOTi: i 
»T^5T ^ =^ wra’: I 

ri«n g^qw: ii 

^5T ri^r i 

^ ?sg3<n ' 

<rcqflR ?^g^ T?r4T#57T?«IcTH I 
=?r^5Pjr%f5r^<r?5l: g^%T|: i 
3trr^*iR q;5g^Ji i 

cT«n I 

3TsnqT^*T^|tr f^rgi^ i 

^g^f^frj;^ i 
'Tf^ i 

f^3Tr <1^1 g^ f%fe 'TTW^t iT^g. i - 
an^rreg ^«ii gicw^r i 

?TS|T ^H^'i^JJTrr^'rn i 

cTcfts^ ^Fr^rfJT??: 

«fi^'?r s ^ q ^ T ^i ?qgq *ngq ^mr i 
»tqrTT ^ Rfiim ^Ij57Tf^r I 
qq tTfPfTFn TPw: i 

^hr^re^JT^TT f : i 

g^r^it T%^r Jr^nrftr i 

Tiitg q^q |so?^;-,^^fr?:5!n^ ii 

“ Bhishma mercreil in t.iie Vasus, Drona in Brihaspati 
Kritavarma and Hardikya in the Maruts. Pradyumna 
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returned to Sanat-Kumara. Dhritaraahtra and his wife 
went to Kubera’s regions. Pandu'with ins two wives reached 
Indra-loka. Virata, Drupada, Dhrishtaketu Kamsa, Ugra- 
sena and Vusadeva merge I in Viswa-deva-<, Abhimauyu in 
the moon and Kama in the sun, Sakuai went to Dwapara, 
Dhrishtadyumna to fire and the .‘•o is of Dhritarashtra to 
Rakshasas. Yudhiahtira and Vidura merged in Dharma- 
Belarama or Auanta reached Reaatala to support the earth 
by Yoga, as instructed b)' Braraha. The sixteen thousand 
wives of Krishna changed form by bathing in the Saraswati 
and joined Krisiiua. Ghatotghacha and others went to the 
Devas and Yekshas, Tne Rakshasas • who helped Duryo— 
dhana obtained Indra’si Kubera’s and Vanina's lokas. 
Yndhishtira saw Sri-Krislina in heaven accompanied by 
all his weapons in hu(naa form and attended by Arjuna. 
The Lord appeared almost in the same form he has seen 
before, Bliima was seen clo.se by in the form of Vayu 
having attained great Sidhi. Nakula and Sahadeva were 
found with Aswius, Panchali was also then seen, regarding 
whom ludra said tint she is really Lakshmy once born in 
human form for the enjoyment of Yudhishtira by the 
command uf Siva. Her flv'e sons were then shown in the 
form of five Gendharvas. Tiie Vrlshnis and Andhakas Weie 
shown as occupying the places of Sadliyas, Vtswadevas and 
Maruts.” 

52 . The incarnation theory in the Maha-hharata, 
What does the above detaile*! description convey to the 
learned critic of History, except the old-world simplicity of 
the ancient fliiidus and tl)eir superstitious beliefs in divine 
interference in human affairs ? How doos the Pandit satisfy 
himself and others except by believing and making others 
believe that, for the purpose of relieving mother earth of her 
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burden caused by overpopulation of wicked people, perio- 
dical incarnations of lieavenly beings are absolutely neces- 
sary, as if the iiinumerable diseases, which the physical 
body of tnan is subject to, occasional famines and pestilences 
and even national quarrels and wars, are not enough to 
make mankind sufficiently miserable. His limited idea of 
incarnations however, for the safety of India alone is not 
warranted by tiie text even when literally interpreted; and 
it displays only the narrowness of his views. Further why 
a great portion of the incarnations from Heaven should 
consist of bad people like the Kurus and their allies, is not 
evident from his incarnation theory- The critic does not 
believe in any of the descriptions in the text and is therefore 
safe so far- But ihe Pandit makes himself liable to questions 
naturally springing up from his beliefs, to which he has 
virtually no answers to give. This is more or less the fate 
of the Great Epic Poem at its very end. It fared no better 
in the hands of these high authorities in the beginning or in 
its middle either. The venerable author himself is perhaps 
responsible for all this present confusion and trouble. He 
was evidently wanting in his wisdom to have foreseen at the 
time, that the high intellectual development of the modern 
day would demand more sensible stuff for its recognition 
and respect. It is a great pity indeed that his attainments 
were not up to the mark. It must be distinctly understood 
here that the Bhu-bhara or burden of the earth generally 
noticed in the Puranas and Itihasaa does not refer to the 
ordinary overpopulation of the earth or lo the wickedness 
observable among the inhabitants of various countries. It is 
clearly speciOed as caused by the incarnations of Asuras from 
heaven who teased the good and the poor on the surface of 
this earth. Vide Adi-parva chapter 65. 
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Qir% jrrgt i 

3T^=CT I 

3TTr^^ff m^cTi gf^r i 

’RfifceJ^g: r%cTn%? I 

?^W3;^r »ir3^ i 

3?^ #3 ^ ifw I 

nM%3 ^ ^g^j?f?W5 =g i 

^52TT?g n% ^ Ji^rg ^ I 

srraRf tf^rTr^s stt^jir^ %4Cr I 
? ^5n^T?RRnsirt^ to i 

'fr^JTRT JTf Rr^R: II 

“ The Asuras having been overpowered by the Devas in 
the war in heaven, the former came down to the earth losing 
their natural glories and tried to become Devas here- They 
were born among men, cows, mules, camels, buffalos, ele- 
phants* deer and carnivorous animals. Their oppression 
rendered the earth unable to hold her own, and she therefore 
approached Bramha with her complaint ”• 

Bramha and Vishnu then ordered the Devas to incar- 
nate in the families of Bramha-Rishis and Raja-Rishis to 
destroy the Asuras. 

3R%5: irCf I 

ffd 'Trr4^%^ ^ i 

U5T5rrt5!f 5T«rr i 

% 

?FRT51. WTRef^TT I 

=^Fqfr^ ^Tc^rr^^r^sir: ii 

Let us here try as usual to arrive at some reasonable 
significance of this Incarnation theory which could be 
gathered from our ancient literature itself. According to 
our religious philosophy, every man for his attainment of 
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salvation and freedom from bondage, has to get over his 
confused and individual conception of cosmology and clearly 
understand that in reality, it does not differ from Bramhan. 

How the spiritual Bramhan and the material Universe 
could subsist in the relation of cause and effect, has been 
already dealt with in chapter II of this essay, the change 
from cause to effect being here technically known as Vivarta. 

f^rTT II 

There is virtually no change but only the appearance 
of a change. Like the blue in the sky and the serpent in 
the rope, the idea of cause and effect here is explained- 
There is an unavoidable defect and difficulty in the analogy 
of this philosophical reasoning as one of the factors for com- 
parison is unknown! unlike ordinary cases of analogy in 
which both facts are known. For instance, the serpent and 
the rope are known items, whereas the material world alone 
is here known and the Bramhan is unknown. The sky and 
the blue however is the nearest approach to the point in 
question. Nevertheless! it has .to be particularly noticed 
here that the logical reasoning adopted in the Indian philo- 
sophy cannot be thrown away as entirely illogical or un- 
scientific for the above reason. The rope acpearing as a 
serpent is not a matter of complete chance. It does never 
appear as a pot or an elephant. Nor does an elephant appear 
as a rope. But a serpent will appear as a rope and a rope 
as a serpent. There is a limitation to the mistaken idea 
produced. In the same way Bramhan will appear only as 
the Universe and the Universe could be made to resolve into 
Bramhan alone. This is the idea of the logical technicality 

46 
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known as Vivarta In the pliilosopliical analysis of the 
inateriai world this method of logical reasonine; is therefore 
taken advantage oft to prove that tlie total cosmology of 
man merges virtually in Bramhan. The ultimate decision 
of philosophy no doubt is to declare the totality of cosmology 
as non-existent, but, until the real nature of Bramhan is 
known and experi'.'nced, it would be a false reasoning to 
deny the existence of auj’thing in this world. Everything 
is real to the man who actn illy lives in its midst, without 
philosophically analysing its true nature and resolving it into 
Bramhan. The inuumeivible unarranged ideas contained in 
each man’s cosmology are therefore logically classified and 
arranged into genus aud species scientifically, greatly reduc- 
ing their number so as to be av.aihable for better and easier 
grasp. This is known as the pliilosophical classifications 
into Tatwoms. Tliero are several classifications of these 
Tatwoins. I'atwom literally moans ‘ Ihat-ness ' or of the 
nature of That or Bramhan. Although these Tatwoms do 
not exactly represent Bramhan itself, tliey allude to the 
products of- idaya belonging to Bramhan and hence of its 
nature and not dilierent from it. The apparent serpeat is 
the rope itself and not auj-thing else- When this serpent 
becomes unreal, the rope remains and it is real. Without 
the rope, there c.in be no serpent ; but with or without the 
serpent, the rope exii-ts. To the Yogis and Qnanis, the 
rope exists without the serpent, but to the common folk, 
the rope exists witli tlie serpent whose perception mars the 
perception of the rope. When we commence observing the 
serpent closely, it vvdll gradually begin to lose its serpent- 
ness and to assume tlie ropeness until the serpent is comple- 
tely lost and tiie rope alone remains. Thus, the only method 
of arriving at the rope is b^’ a careful observation of the 
serpent itself. Similarly, a correct knowledge of these 
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Tatwoms will produce the knowledge of the Bramhan. The 
material world will then clearly appear as nothing more or 
less than the glories of the Bramhan and a correct know- 
ledge of them by experience will procure freedom from their 
bondage- The following from Varaha-Upanishad gives the 
details of different classifications of these Tatwoms. 

srn%r; i 

UHT^^qn'ir I 

7%^ 7T77ri7siri?jr: i 

7t7 i 

=7 I 

imo7tq5fr5^r =7 1 

%7 I 

arr^^ cTcq^r^r^rr Rf : 1 

qf^orw Jfi^t r?: 1 

315171 R f^TTBr R 5nqiRl|T R?I 5JRT: I 
TTR RfRR; RlRTt; qS%I5IJ7R Tl^RR I 
fR^ER ^RT RfRRRr R^5RfR RRIRR I 
RirR^lRr ^[RRilr jiri rrrrrr r 1 
tTRSRqS^T RR5J RR^r: Rif R I 
R^RRR RRtRrdRffff R aRRRq; I 
RRSRfRIPRHRcrrfR SBRRRWbiKRH ' 

RRRIRITRITR RRRfR'R I 
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gi^ ^ ^ =^^wq. t 

f^cTT4Er%mr% ^fRrq?5 i 

^r I 

3Tr^ ®i<roRra^3 ^^r: ii 

% ^^RTfR^r i^it: I 

^ gasr ra^r ^Pr nnr mm ii 

“ Tatwas are classified as 24 , 36 and 96 in number. 
The 10 Indrias, 5 vital airs, 5 Tanmatras, mind, intellect, 
egoism and chitha make up 24 Tatwas. Add to this, 5 gross 
elements, 3 bodies (Sthula, Sukshma and Karana) and 4 
Avastas (waking, dream, sleep and Turia). These make up 
36 Tatwas. Add to these again, 6 Bhava-vikritis or changes) 
6 Oormis (hunger, thirst etc.) 6 Kosas or covers (skin, blood 
flesh etc.), 6 Aris or enemies (desire, anger etc*), 3 Jivas 
(viswa, tyjasa and pragna), 3 gunas (sstwa, reja and tama), 
3 Karmas (Prarabhda, agarai and sanchita), 5 acts (talking, 
walking etc.), Sankalpa, determination, egoism, memory, 
delight, mercy, love, indifference, space, air, sun, Varuna, 
two Aswins, fire, Indra, Upendra, death, moon, the four 
faced Rudra, Kshetragna and Eswara. Thus we obtain 96 
Tatwas. He who knows these Tatwas will obtain salvation 
wherever he may remain, and whether he wears matted hair 
or tuft or is fully shaven 

These Tatwas represent the general headings under 
which everything in the Universe must fall in their classifi- 
cation. All these tatwas originate from Bramhan and repre- 
sent its glories, as no man is capable of originally producing 
any of them by himself. It must however be clearly 
remembered here that the technical Tatwas exclusively 
belong to the region of devotion and allude to subtle matters. 
They should not therefore be confounded with the common 
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psychological classifications which simply deal with the 
constitution of man as he is, but not as he ought religiously 
to be. The science of the sacred Tatwas presupposes the 
entry of man in the religious sphere, and the workings of 
his faculties and tendencies in that field are then taken into 
account. This is a vital point which all the Western Scholars 
have failed to, recognise, being completely misled by our 
indigenous authorities. Some of these are good by nature 
and others are bad, the former is known as Dyva and the 
latter as Asura, A full chapter is devoted to the distinction 
of these in the Bhagavat-Gita, mamely chapter XVI. The 
Asuras also when cleansed of their natural bad tendencies 
become good in their own way. Kama or desire for instance 
ordinarily bad, when directed towards the attainment of 
salvation as in Mumukshatwom, becomes a useful and neces- 
sary ingredient. The Puranic description of their purification 
is the great war betweem the Devas and the Asuras as well 
as the destruction of the latter. Their descending from 
heaven to the earth for this purpose requires an explanation. 
The Dova-loka or Swarga has been found to be a synonym 
for Meru and Vyoma or Akasa. This clearly refers to the 
Avykta or subtle state of existence and the earth represents 
the Vyakta or manifested state. 

^ II 

The death of the Asuras in battle referring to their 
purification, provides them with safer situations in heaven 
free from malice and anger. There is no further fall, having 
gone back after the Maha-bharata war. When the human 
tendencies and faculties are purified by hard flighting, they 
go to the heaven from which there is no more fall. The 
destruction of the Asuras relieves the earth of its burden. 
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The earth is the human body of the Yogi which becomes 
free from temptations and fit for emancipation. 

This is the whole history of the Maha-bharata and of 
its great war conducted by a Karma- Yogi. His subtle body 
or Sukshma-Sarira is relieved of its burden in the shape of 
Asuras who are destroyed by the help of the Devas. After 
the necessary fighting, both the Asuras and the Devas return 
to Swarga or Avyakta, from the Vyakta body of the Yogi. 
If the Asuras will not be forced to come down from Swarga, 
the incarnations of the Devas will become unnecessary and 
no more battles need be fought at Kurukshetra. The Yogi 
has tlien completely done the Maha-bharata, all others have 
yet to perform the Maha-bharata, most of them having even 
to qualify for the performance itself. 

Poor old Vyasa is not now to blame for his plain des- 
cription of the facts examined above. He narrated a humble 
Yogi’s work and the great gentleman of the present en- 
lightened day, mistook it for hi.s own. Vyasa surely is no 
qualified professor to lecture before the modern civilized 
gentlemen and he has no important subject to attract their 
attention. Why then shoWer abuses on the poor old author 
while he stands far away from us with his Maha-bharata 
fully confes-siug, aud loudly pn.'claiming the unfitness of his 
text to be handled by the modern advanced and worldly- 
wise geutleme i ? Before closing the examin ition of this 
incarnation theory hero, it may be necessary to reiterate the 
existence of a substratum a.s Avyakta after the existing cos- 
mological conceptions are ro olvel into the Tatwoins- If the 
philosophical conclusio.i otlierwise arrived at, ends after all 
in utter Nihilism, there will virtually bo no basis left for 
the Maha-bharata or Karma.yoga to rest upon. This point 
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has been dealt with in detail in chapter II of this essay, and 
the following quotation from Sri-Sankara giving a vivid 
elucidation of the point in question, might go to strengthen 
the fact. 

3T53T% IcfS^Nt'ci 15131' I 

«vMUI 3 g I 

§rR5nrT5i3T 33: i 
?Tsn r%S5i3^33r i 

3T53r?3I5RrS3^ 3T33r 33f^ ^3: I 
3^ 3^31? 3R3I3r I 

r3’3t3 ?if33T%i'5r; I 
3m3f 3^ ^ 113 in|?3f|3: i 
3ra35333?qr%: %t33 3 =3 €^ 3 ^ 1 

3%/^ 3T>ZfI3: 1% ?33tqr3: 1% »Ti^t3l% II 
3^731^ 3 ft f5)frsf35nTr3> 

3333 f3^3r3r 3rs33r 3rft'3r 3T l 
3rt »T3T3 =3 37V3f 7T^3I fjrft 3WT3. 

33 333f3 ^S3fs^3 3¥r ^3313: II 
e7;3qr I335ff3 5^313 5I33?R33^q; I 

f333 3^511^3 7r3^5l%g ii 
^333^333ir3^3 3^313: 1 

3TO3f7r3333 ^3cr ft«33 ^35133155': II 
7r?IT5I^33 ^3% I 

^4 f^^f3 ?lr3c3 3^ S7F3f^fnT'3 I 
SSnf %3 ^ 33K3^ I 

l33igi%3 %3 ^3 fir3 7334=^13; I 
?r^ ^ ^33f 31353 /^ I 

3313 ^# 3371 3T 31% 3J^3 I 

§3%T33^r?3^3 3f^r ^fs;^i?i3; 37: 11 
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R«ra^vmn i 

?T5r jj^; ^i^JTcwf i 

^rgra: i 

^ ?r J^q- 5n?n f^fq^i^; ii 

“ From reason downwards, everything in the universe 
remains in its distinct latent form in sleep, and nothing is 
destroyed. This state is called Avyakta, Avyakrita or un- 
manifested. Without understanding this, fools argue and 
quote Sruti, to establish Soonya, emptiness or blankness- 
Nothing can come out of nothing. pot is produced only 
from clay. We have heard of nothing produced from a 
man’s horn or from a flower grown in the sky. The effect 
must be of the rmture of its cause- Otherwise there is no 
relation of cause and effect. In the Avyakta or unmanifested 
state in sleep, Pragna is awake, and the idea of Soonya is a 
falsehood. Only a big fool believes in Soonya. Which wise 
man taught him this and how did he discover it t Who 
perceived this Soonya in sleep except the self, the Atma f 
And how does the fool deny his own existence t He that 
perceives the state in which reason and everything else dis- 
appear, is the changeless and ever existent Atma 

This is the philosophical and sound foundation upon 
which the whole of Hindu religion is built, and not upon 
any superstitious or vulgar beliefs as is often supposed to be- 
The further superstructure to the very end of its pinnacle 
is also constructed of equally sound and strong materials^ 
which neither the modern critic nor the Pandit can shake 
with the force of their ridiculous ignorance. The Avyakta, 
Avyakrita or unmanifested state in which the net result of 
all the Karmas of each individual remains, is clearly depicted 
in this Parva, in the recognised Puranic style. The dis- 
agreement between the good and the bad effects is described 
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as the war between the Devas and the Asuras. Their mani- 
fested state is called the descent to the earth from heaven. 
The manifestation of the Asuras is mentioned as their down- 
fall and that of the Devas is treated as incarnations, the 
former being demonaic and the latter godly. These descrip- 
tions clearly affirm the existence of good and evil as distinct 
and separate from each other> even in their latent and un- 
mauifested state. 

The description in this Parva providing different and 
distinct places and status in heaven, after death, for all the 
characters enumerated in the Maha-bharata, is an exact and 
scientific Puranic-rendering of this philosophical formula* 
What else could these be according to tl)e Pandit or the 
critic ? Both of them are agreed in having their battle- 
field of Kurukshetra located in Delhi. The Pandit has his 
Swarga and Para-loka, to the north of the Himalayas, some 
where in the Tibetan deserts. The critic will doubtless dis- 
claim that for him. He must return home to consider the 
question at a convenient leisure. The foreign Theosophist 
may probably be prepared to join the Pandit and help him 
with scientific reasons and illustrations to strengthen his 
opinion. The different places in heaven detailed in this 
Parva may be explained as representing various planes in the 
sun, moon and other planets, through which man’s spirit 
undergoes Darwin’s evolution, by the force of electricity and 
magnetism. The Lunar Dynasty itself proves the descent 
of man from the moon to the eartli by the force of gravity 
at a peculiar geological period i nearly three thousand years 
B. C. The Indian Bharata-varsha is ceatainly a very holy 
and wonderful land, on account of its bordering on the 

47 
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• region of the Tibetan Mahatmas. Besides, Lord Krishna of 
the Maha-bharata preached the sacred Bhagavat— Gita, con- 
taining detail informations on the valuable subjects known 
as black magic and white magic which are the exclusive 
privileges of Esoteric Theosophy. Lord Krishna too belongs 
to this celebrated Lunar D3masty and He displayed his 
knowledge of the Magic by his Viswarupa in Adhyaya XI 
of the Bhagavat-Gita. Some years hence, there will be 
another descent from the moon, as a number of men are 
practising Darwin’s evolution there. They are our Rtris 
to whom we perform Sradhas here- Our deceased ancestors 
have of course got buried in the Atlantic ocean- The Pitris 
of the Esotorism are our lawful successors to this earth in 
due time, when ajpther geological formation will submerge 
several of the existing countries on the surface of this earth- 
All these are a.ssured to be -scientific facts, although they 
may appear strange to an exoteric eye- But they could be 
distinctly perceived, by ascending to the proper esoteric 
planes with the help of strong narcotics or even in deliriums. 
This is more or less the current Theosophical version of the 
Maha-bharata, the highly venerated ancient Epic poem of 
the Hindu-S. The civilized Hindu of the modern day is 
highly delighted and surprised to find that so much of scien- 
tific facts has been discovered by tbe Theosophist from the 
midst of the Maha-bharata which has been, till yesterday* 
considered only as ordinary Indian History. God bless the 
Theosophist for raising India all on a sudden tc the high 
level of a scientific country. The poor Pandit however can- 
not clearly comprehend most of these grand scientific eluci- 
dations. He has a strong brain which is not at all porous- 
None of these modern ideas and reasonings can penetrate 
through it. But he is somewhat bewildered and greatly 
displeased that foreigners should attempt to steal a march 
oyer him. He has enjoyed the monopoly of religious wisdom 
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in the land all along and that he should be disturbed in this 
fashion surely evinces an unexpected march of Kaii. The pure 
scientific critic does not relish any of these unnatural displays. 
He knows that the Maha— bliarata is a real human history, 
the great War at Kurukshetra having taken place exactly 
800 B. G. and that Thakshaka who is described as a serpent, 
that bit Parikshit some 3'ears hence, is a chief of the Nagas, 
a wild tribe that inhabited the forest close to Delhi. Arjuna 
and Krishna having once set fire to their forest for the pur- 
pose of securing the forest for plantation, Thakhaka waiting 
for a fit opportunity caught Parikshit and assasinated him 
to reak vengeance against Arjuna’s cruelty. Such is the 
course adopted by the critic in his method of reviewing the 
text. In spite of the ignorant blunt ness of the Panditj the 
perverse ingenuity of the critic and the deep raving of the 
theosophist, it is evident that the main subject treated in the 
text is not in the least correctly understood by any of 
them. The different varieties of views here expressed, dia- 
metrically opposed to one another, in themselves betray the 
fact of their having been deplorably mistaken. What is the 
poor Hindu, the lawful owner of the ancient literature now 
to do, when his ancestral property is thus besieged on all 
sides, and varieties of deadly weapons arc thrown all round 
for its destruction ? The Pandit tries to reduce the arable 
land into a quagmire, the critic poisons the whole and tries 
to convert it into a burial ground, and the Theosophist 
attempts to colonize the same witli gnomes and hobgoblins, 
rendering the locality itself unapproachable and frightful. 
Is the unfortunate Hindu to abandon his own property, as 
hopeless of recovery under these circumstances t No, he can 
yet hope, his wise ancestors have provided it with invulner- 
able fencing, and he may be assured that none of the modern 
attacks have yet reached even the surface of the land, much 
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less beneath it. Let him therefore carefully find out the 
gate provided and enter through the same. He is sure to 
find his old property as fresh and healthy as ever. An 
examination of the original text itself will furnish him with 
the necessary materials for his benefit and improvement* 

^q3r?T3Tr II 

We have by this time found in this last Parva of the 
Epic, that all the characters introduced in the text are pro- 
vided with suitable and respectable places in heaven. All 
of them originally came down from heaven and have now 
returned thither after their death in the battle of Kuru- 
kshetra, excepting the five Pandavas, Panchali, Dhrita- 
rashtra, Kunti, Gandhari and a few females, as well as 
Krishna and the Yadavas who waited for some time longer, 
before their return. Thus we can clearly see that the story 
alludes to the heavenly beings and not to human ones. 
The general distinction for them in heaven is into Devas and 
Asuras both being sons of the savnc father Kasyapa but by 
two mothers, Diti and Aditi- We have already noticed in 
detail the significance of these terms and it would be tire- 
some to repeat the whole. 

I ; ii 

“ One who sees things is Kasyapa or pertaining to ele- 
ments. Kasyom means spirituous stuff, the drinking of 
which gives the name Kasyapa* ” 

These definitions refer to the dealings with Maya a 
little out of the way of pure Bramhan. 
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“ Aditi is inclined towards Dharma but Diti to brute 
force. ’* Tbe Devas, sons of Aditi, therefore lead to Dharma 
and Asuras the sons of Diti lead to wrong direction. 

3% €3?qvir ^r: i 

q: spgr: 1 

“ From the face of Bramha were born the Devas with 
brightness. From his back side the Asuras came, Asu 
meaning Prana 

The Devas lead to Satwa and divine pathsi whereas the 
Asuras lead to the ways of prana, life or worldly affairs. 
Thus, there is by creation, a natural animosity between the 
two classes. They must therefore quarrel and oannot sub- 
sist together. The Asuras have to be tamed down to live 
peacefully with the Devas. This has to be accomplished 
with the help of the Devas themselves. ‘ The taming of the 
Asv/ras ' is really the story' in the Maha-bharata. This is 

of course a very hard task and once accomplished is a glo- 
rious victory. 

The Devas and Asuras thus represent the two guiding 
principles in the whole religious cosmology of man. They 
are the leaders of the Nivriti and Pravriti margas, the invo- 
volutionists and the evolutionists respectively. To stop fur- 
ther evolutions or births accompanied by their usual miseries 
we must seek the help of the Devas, the involutionists, and 
work out the Maha-bharata or Bjirma-Yoga. The necessary 
processes are discovered by the divine vision of Vy'asa and 
detailed. 
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fM: "71^ I 

5fjRT RT^ 1 

«tlR «nTltI*T^ ^ I 

STcftf^^ot ^ITOT «Tn%I?Rr I 

cT«rT i 

^ I 

st^T^rar ^r% >T?i?i*nJ^ i 

sF^^rt en%2rmT ^ i 

^ ^nfioi: I 

^STHTFlf 5F*T^ng33WW ^ 


“ This sacred Ibihasa was created or prescribed by the 
all knowing Rishi named Krishna by his tapes and know- 
ledge of all subjects. He perceived through his divine eyes 
this Itihasa, proclaiming, the fame of the Panda vas to the 
world, the play of Sri -Krishna and the emancipation of the 
divine lords of the Universe.” 


53 . Sri- Krishna and Vyasa— Krishna,. The 
above passage at the very close of the Great Epic Poem parti- 
cularly reminds us of the clues furnished all along, and 
repeats the warning against any further possibilities of form- 
ing mistaken notions as to the real significance of Vyasa as 
the author of the Maha-bharata. His proper name is stated 
here as Krishna and he is described as gifted with all the 
Sidhis of a Yogi. He is not therefore virtually different 
from Sri-Krishna, the Lord of Yoga* He is separately trea- 
ted as » character to represent the whole process detailed for 
the Karma-Yoga. Sri-Krishna thus denotes the basis of 
Karma-Yoga and Vyasa-Krishna alludes to the actual pro- 
cesses detailed for the same- The Puranic descriptions also 
often give out the facts explicitly to prevent mistaken views 
on the subject. 
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s^TRIR’ f^soi^ || 

Vyasa here is said to have dealt with the redemption 
of all the divine characters in the Universe or Viswa. 

This means that an exhaustive analysis of the Tatwoms 
or categories of religious sphere together with the processes 
of merging them in the Bramhan, is furnished by Vyasa. 
It is plainly stated here that the Maha-bharata was first 
seen by Vyasa through divine vision and then prescribed by 
him, nirmitom. 

II 

The whole process prescribed could therefore be visible 
only to a Vyasa-Krishnai the term Krishna particularly 
specifying, as we have already noticed, Papa-Karshana 
or destroying sins. The title Krishna is therefore the most 
appropriate one both to the Lord of Karma-yoga as well as 
to the process of Karma-yoga. Vyasa-Krishna and Sri- 
Krishna thus make up tfae whole of Karma-yoga, the Maha- 
bharata, the illustrious rule of the Lunar Dynasty and the 
first half of the Permanent History of Bhakata-Varsha. 
The practical help and favour required from both of these 
Krishnas end here with the return of all the characters in 
the Maha-bharata to Swarga or Avyakta. The second or 
the other half of the Permanent History of Bharata-Varsha 
is a more^lorious one and the would-be incarnations must 
be of a higher and superior type. 

From the permanent history in the Dwapara Yuga just 
closed, we must proceed to that in the Treta-yuga, but not 
come ^own to Kali or even lower down. The march of this 
permanent history is upwards from B. C. to B. B. C and 
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certainly not to A- D. This history is worked out and written 
from right to left, like the Persian book beginning from the 
last page onwards to the very title page. The progress is 
from right to left, from Dekshina to Varna or Uttara, from 
south to north, from Karma-yoga to Gnana-yoga. To the 
enlightened historian of the modern day, this is surely an 
awkward, antiquated and unnatural method of procedure. 
It is beneath his recognised dignity and certainly not worth 
his while? to waste his precious time and worry himself un- 
profitably with such unscientific barbarisms. Let him now 
wisely bid good-bye and repent for his past unconscious 
mistake. 

In the general interest of our sacred religion and in 
that of the great Epic in particular, wo cannot help reite- 
rating in the strongest terms, at the end of this volume? the 
definite conclusions wo have logically and reasonably arrived 
at by a critical examination of the whole of the contents of 
the text. We have been distitictly told here that the contents 
of the Epic refer to the play of the divine Vasudeva, and 
that the exact nature of the work described alludes to the 
redemption of all the divine characters in the Viswa. We 
are also plainly informed that all this is ^escribed by sage 
Krishna called^ Vyasa, having observed everything properly 
in his divine vision. 

^1^ ^ I 

=sr i 

gfjRr g-?i^rf^5Tr ii 

Now, the above are the very words in the holy text 
whose technical significance has not been correctly under- 
stood by the modern interpreters. God Krishna is the divine 
basis of the Karma-yoga? and sage V yasa is its exact process 
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of performance. The divine characters of the Viswa whose 
history alone is told throughout, allude to the Vasanas 
acquired by the performance of various religions acts as well 
as their play in the mental sphere of religious devotion tech- 
nically called Viswa. God Krishna is thus no human being 
born anywhere in India, however divine ha may be made > 
for the purpose of establishing the current ignorant interpre- 
tation of a highly scientific subject. He exactly represents 
the limited divine basis attainable by the process of Karma- 
yoga called Sage Krishna as well as Vyasa. The sphere of 
action called Viswa denotes the psychological region in which 
the workings of the religious Tatwas are described, without 
the slightest reference to anything earthy. Almost every 
sacred text in the literature proclaims this divine history in 
various ways, in the usual technical method, but it is very 
unfortunate that the modern authorities have now forgotten 
the very style of treatment- The following* couplet from 
the Soota-Samhita most succinctly explains the whole 
subject. 

^ II 

“ It is the Apada that has become the Pada, and the 
latter has to resolve into the former- He who perceives this 
relation between the Pada and Apada is alone said to per- 
ceive correctly. ” 

This is purely technical and will not permit of any lite- 
ral interpretation now prevailing. Pada denotes the mental 
conception of the subtle form of the formless Brmhan, uti- 
lized for yogic meditation ; and Apada represents the form- 
less Absolute itself. The creation or evolution of these 
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divine forms commencing with Sibda-Bramhan or Pucana-T' 
Purusha» in strict conf ormity with the scientific principles 
of religious philosophy, as well as the destruction or invo- 
lution of the same in due course, are exactly the histories 
and incidents narrated in every holy page of the religious 
literature. The geographical regions pertaining to these 
histories are surely mental, and not physical as totally mis- 
understood by the modern authorities. Tlie requirements 
of a Parana or the rules prescribed for its corapositiou are 
detailed as follows. Vida page 49, Volume I. 

fgg'^r gr g^r ngir mr i 

grgg5?m%55r-<4fir gr g gi^ggr i 
gulf git 51=^1 ?:nrgt gi^iglr ggi 1 
g^f^g^r gr: i%g: 1 

grgr rggirr 2<r^igr I 

gEsigg- ggF?igig: 5rr^i%5iR^: 1 

^Kir't'Jig^rgr gg?'Tr%?gg; \ 

'TT 55 gicir%gi^fg in%^»Tf’3gr f| g; 1 
g g^gt gRgggg; 1 

grssgtsgr ggr ggf gxifJT?^?grTif^ =g I 
ggr g?rrgggg #^TT 5 =qT^ ^ggg; 1 
qggs^orgvjTif^ gg^g gr^g^gi: 11 

^gnTigggg: 11 

“ Sarga, Pretisarga, Vainsa, Manwantara and Vamsanu- 
charita are the five characteristic requirements of a Parana. 
The Supreme Bramhau is associated with a Sakti which is 
Nirguna or devoid of attributes, eternal, all- pervading, 
support of all and attainable only by Yoga. This Sakti is 
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said to contain three Saktis called Rajas, Tamas and Satva 
from which three Goddesses by name Saraswathy, Maha- 
Kali and Maha-Lekshini originated ani took separate forms. 
An introduction of this kind is first started by the great 
sages to explain creation. This introduction up to this stage 
is styled Sarga. The. further description of the origin of 
Bramhai Vishnu, and Rudra, for the purpose of explaining 
creation, preservation and destruction, is called Preti-Sarga. 
The description of Manus from Swayambhuva downwards 
is called Vamsa or family. The intervals of time between 
the various Manus are Manwoutaras* The description of 
the workings of Manus’ families is Vainsanucharita ”. 

In the above passage which is fully technical, even a 
literal interpretation peruraptorily excludes as worthless and 
irrelevant every earthy stuff now pointed out by the learned 
interpreter of the day. We are new completely convinced 
that the modern expounders of our sacred literature own not 
an inch of ground within the holy precincts of the religious 
region. It is therefore no criminal offence, no unwise policy, 
no ethical wrong, no irreligious blasphemy, no breach of 
etiquette, no loss of common sense, to ignore completely the 
prevailing elucidations of the erudite authorities on the sub. 
ject as a whole. It is also vain to hope for useful infor- 
mations at any time from aay such quarters. 

qR qf4 fqq fqq qq: r 

I 

rir: qfR qjqr: ii 

Before closing this last Parva it may be interesting to 
notice almost the very last words of the text alluding to the 
significance and composition of the Maha-bharata. 
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f!^oitq[3T^: ag: l 

3n%55 ^€ :n: i 

snrnra'^ srg: I 

f srir^rJ^g^ir ii 

The following is a literal translation. ' 

‘‘ Krishna-dwipayana OmI the whole of this sacred 
Bharata by three years. He connected with this Bharata, 
the wouId.be emanicipation. ” 

Here, the year or Samvatsara is generally used to repre- 
sent a fundamensal principle. 

^irerrR ft ii 

That on which everything rests is a Samvatsara. The 
three years probably refer to the three gunas of the Avyak- 
ta, namely, Satwa, Reja and Tama. The Maha.bharata 
deals with these three gunas and ends in Avyakta their 
original source. The final emancipation which has yet to 
come ‘ ’ is connected with this Bharata; that is, 

the Maha-bharata process reaches up to that stage- The 
final emancipation is available only in the gnana-yoga or 
Ramayana of the Solar Dynasty. Our next chapter, the 
second half of the Permanent History of Bharata-varsha 
is liere foreshadowed. Vyasa’s proper name is given in full 
as Krishna-dwipayana or Krishna living in the island- This 
island and Dwaraka, Sri-Krishna’s island, both allude to a 
purified heart. Thus, there is liardly any difficulty to catch 
the clues invariably furnished* The mistake lies in the 
ignorance of the subject, and the consequent inclination to 
establish some mistaken views ends in irrelevancies and 
confusions. 
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We must therefore confess without a murmur that the 
venerable authors of our religious literature have provided 
us with abounding clues to understand the wholo subject 
correctly, from the very beginning to the end. 

A reference to the following passage from the first 
Parva of the text clearly pointing out the true import of the 
subject as a whole, must, especially at this stage, convince 
every unbiased reader, of this fact constantly repeated 
throughout this essay. 

11 

^ qTJT g# I 

i 

3r£?TRr 1 

3Tsjr“grrf^ q-ic i 

’ 4 ?r^r g^r «qRqfnqt5fr-qcTT: i 

“ The eternal Paramoin (not nishkalom) Bramhan is 
the Eternal light whose divine work is described by the wise. 
The Viswa Universe witli its birth, death and rebirth origi- 
nates from this Avyakta, which is a combination of exis- 
tence, non-existence and both together. Here the philosophy 
of thej^w subtle elements is given. It is this that yogis 
ever medidate upon, and it is the verj^ entity that they per- 
ceive in their hearts, as if in a mirror. ” 

The above pa.ssage deserves to be carefully noticed as 
it would entirely disprove the cogency of the current inter- 
pretations and criticisms of the great Epic. A slight know- 
ledge of the technicalities so often explained in this essay 
will surely furnish a clear idea of the subject matter* It is 


712 


SwABGABOai!<rA.-PABVA. 


plainly stated here that the eternal Sabda-bramhan is the 
highest goal aimed at in the text and that it is its divine 
work that is described therein. 

^1% rfifridrir: ii 

The region of devotional work detailed is certainly 
mental and subtle called Viswom whore the evolution and 
involution of the subtle elements constitute the work 
specified. 

air%^ i 

3T«n^ II 

This Sabda-bramhan is a combination of Avyakta and 
Parom, and it is perceived like reflection of the Supreme 
Spirit in the heart engaged in yogic meditation. 

3T5^I=?firr^ I 

It may be clearly observed here that the above is 
exactly the technical idea expressed in verse 3 Adhyaya 8 
of the Bhagavat-Gita. 

sfm i 

“ Aksharom is the Paramom or Saguiia-bramhan. Its 
Swa-bhava or character is called Adhya'tmom. Visarga or 
relinquishment which leads to the perception of the subtle 
elements is here technically known as Karma. ” 

We obtain here a clear idea of the work expected from 
the religious iustructioua furnished iu the great Epic as well 
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as the celebrated Bhagavat-Gita. The Karma or action 
described in both is specified as Visarga or relinquishment. 
We now know more or less what the Maha-bharata and the 
Bhagavat-Gita contain and contain not. 

54. Conclusion. We have now gone through the 
whole of the contents of one of the greatest Epics owned by 
a great and ancient nation in the world. In doing so how- 
ever, our main and only object was to bring to light the now 
forgotten Puranic method particularly adopted for the treat- 
ment of sacred subjects in the whole of our religious lite- 
rature, and we are by this time completely assured that all 
the prevailing ideas of inconsistencies, irrelevancies, ana- 
chronisms, mythologies, allegories and human histories as 
attached to its sacred contents are but the mistaken results 
of uufortunate and injurious misinterpretations consequent 
on the entire ignorance of the technical method of treatment. 
It Would indeed be a mere waste of time and energy now to 
continue quarrelling over even the existence of this Puranic 
method. Such an unwise persistency will only prove detri- 
mental to the recognised dignity and usefulness of the 
modern advanced civilization, without in the least affecting 
the solidity or value of the sacred literature long bequeathed 
to us by our venerable forefathers. For, it has all this time 
remained as a valuable treasure to those who sincerely cared 
to utilize its contents, and it will surely continue to be such 
to every human being without distinctions of caste or nation- 
ality, provided only ho is prepared to seek benefit out of it, 
keeping aside all unbecoming ideas of bias and narrow 
sectarianism. It is a fountain of true knowledge where 
every thirsty soul can drink deep and quench his thirst. 
Sincerity and earnestness are the only simple requirements 
to secure complete achievement in this holy direction. It is 
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a bare fact; that nothing really useful can be expected witl 
out these requisites, eveu in the sphere of mundane trar 
sactions- 

3 jr*TJTi%cir; 

5fr%f^;rJTTR?7 w?r: 
tfcq Jifdf ii 

srr^'rsf sr^'^r imq srqjft ^ f s 

3^r wqjT^rcTqr qf rq?ir Sfspqqi: i 
r'%tiFn^^Tqi?qjrm3^Tq5i: f^?rrflr%?iwqr 
f%srr%?r f^wcfr ^r%'=ni?i: 'n|Jn% ii 

qiJi^t^roRsT i 

sqiut: ?rtiq^a-^'^JTJr?rT s^rfrf^ifrfs ii 

fTci qF<:r%^ 5n# S^r^r ??ef 
sg^fT^ q^ q ^q^iqil'eRq I 

?T?:?fl?:d rq^f%cr: ij^gr . 

ft«'i)^qi<j4=iwqsyq %h q ^3 t ii 
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